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INTRODUCTION 


Upanishads which form a portion of the Vedas 
contain the records of Spiritual truths, the eternal 
teachings of religion. These truths were discovered by 
different persons at different times and handed down to 
posterity. As time went on, these truths which were first 
handed down orally were recorded in writing in book 
form. They treat of various topics which are not quite 
systematised for they have been merely jotted down 
without any attempt at arrangement. The ideas are won- 
derful and are always progressive taking one to higher 
and higher stages of spiritual realisation. We get, as it 
were, an insight into the mind of the sages from them. The 
thoughts at first were undeveloped but gradually became 
finer and finer. The Aryans in their attempts to find a 
solution of the great problems of life and death in the 
external world failed and came to the conclusion that the 
senses could not help them much in that direction. We 
find utterances in the Upanishads which declare the utter 
inability of the senses to reach the ultimate reality. They 
therefore left the external world and fell back upon the 
internal one. They took up the study of the Atman, which 
finally gave them the solution they sought. The Upani- 
shads present to us the Sublime in the most exquisite 
poetry in the whole world of literature, which takes us 
away from the world of senses to a region far beyond their 
reach. We get a glimpse of the Absolute, which we cannot 
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grasp with our senses but yet feel certain. Itis я чя wal 
міч ч SRE cur fae mf qeüsanfu— "There the sun 
cannot illümine nor the moon nor the stars, the flash of 
lightning cannot illumine the place what to speak of this 
mortal fire.’ The language, however, is direct, and there 
is no mistaking in its meaning. 


Their Place in Vedic Literature 


. The Upanishads generally form a part of the 
Aranyakas which are themselves a part of the Brahmana 
portion of the Vedas. But though this is the place 
generally allotted to them, yet they are not always written 
after the ritualistic portion of the Vedas for we do find 
that many of them form a part of the Samhita and 
Brahmana portions of the Vedas, as for example the Isha 
and Kena Upanishads. Some of the Upanishads are, 
however, independent, not being comprised in any of the 
Brahmanas or other parts of the Vedas. This and the fact 
that some of the Upanishadic doctrines were taught by 
the Kshatriyas have led many scholars to arrive at a rather 
hasty conclusion that the Upansihadic doctrines orig- 
inated among the Kshatriyas independent of the 
Brahmanas and Aranyakas which formed the sacred lore 
of the Brahmins. Though the Kshatriyas are respsonsible 
for many an Upanishadic doctrine yet from the Upani- 
shads themselves we get ample evidence of the fact that 
the natural order was for the Brahmins to teach the Atma- 
jnana—the knowledge of the Self to the other castes. 
During the age of the Upanishads a more rational inquiry 
with regard to God, Soul, and Nature engaged the best 
minds; the ritualistic and sacrificial worship failed to give 
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any satisfaction to them. The fact that even the Kshatriyas 
took keen interest in philosophic speculations is only an 
evidence of this fact, and for the matter ВЕ that even 
women took great interest in such speculations in that 
age. Knowledge was welcome from all sources irrespec- 
tive of caste or creed. The fame of a great sage like 
Yajnavalkya or a king like Ajatashatru would spread far 
and wide, and students of all castes from all parts of India 
would flock to them to learn what they had to teach. Such 
wasthe keen quest after knowledge of the age. That some 
of the Upanishads are independent, not being comprised 
in any of the Brahmanas or other parts of the Vedas, can 
be explained if we remember that much of the Vedic 
literature is now extinct, and these Upanishads might 
have formed parts of the extinct Brahmanas. There were 
also as many as 1180 Shakhas of Vedic literature, and 
each school is said to have had one Upanishad attached 
to its Shakha. Most of these Shakhas аге now no more. 
The Upanishads are also known as the Jnanakanda or 
knowledge-portion as opposed to the ritualistic portion 
of the Vedas which is known as the Karmakanda or work- 
portion. They are also known as the Vedanta — the end of 
the Vedas, as they generally form the last portion of the 
Vedas and also as they contain the highest purpose of the 
Vedas —the last word of the Vedas with respect to that 
supreme knowledge which frees the individual from 
bondage. 


Meaning of the Word ‘Upanishad’ 
The word Upanishad has been derived variously by 


various scholars and Bhashyakaras. “Тһе Western ' 
scholars’, says Prof.Max Müller, ‘are agreed in deriving ~ 
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Upa-ni-shad from the root sad to sit down, preceded by 
the two prepOsitions, ni, down, and upa, near, so that it 
expresses the idea of session, an assembly of pupils sitting 
down near their teacher to listen to his instructions.’ He 
himself also holds this view though he admits the word 
never occurs in this sense anywhere. The commentators 
of the East, however, derive it from the root sad in the 
sense of destruction or approaching, which gives the word 
. Upanishad the meaning, that which destroys ignorance, 
the cause of Samsara, by revealing the knowledge of the 
supreme Self and hence knowledge, and secondly that 
which helps us to approach or attain Brahman. We shall, 
however, be justified by the Upanishads themselves if we 
give the word the meaning, secret doctrine or knowledge 
derived from such doctrine. That this knowledge was 
imparted in secret, only to the deserving and concealed 
from the unfit, there is ample proof. "This highest mystery 
inthe Vedanta should not be given to one whose passions 
have not been subdued, nor to one who is not a son or 
who is not a pupil’ (Shvet.Up.VI.22). Also іп Maitr. Up. 
VI .29 the same idea occurs, and in addition we have: ‘To 
him alone who is devoted to his teacher only and 
endowed with all necessary qualities may he commun- 
icate it.' It was imparted only to earnest enquirers who 
were possessed of self-restraint and high moral 
discipline; to people who were free from desires for 
enjoyments as are attainable by the performances of 
sacrifices. Such alone, according to Shankara, were fit for 
an enquiry into Brhaman. Such an aspirant must possess 
the preliminary moral discipline called the Sadhana- 
chatushtaya according to Shankara. This consists (1) in 
the possession of the six ethical qualities, shama, dama, 
titiksha, uparati, samadhàna, and shraddha, (2) in the 
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renouncing of the desire for enjoyments Qf this life and 
heaven after death, (3) in the discrimination between the 
real and the unreal, and (4) in the desire for salvation. 

It may be questioned why this discipline is necessary. 
The answer is that religion is not attained through mere 
book learning. Truth is far from mere intellectualism — 
the bane of this age, often leading to selfishness. It is 
purity of the heart that takes one to the highest. This 
discipline divests the mind of all its impurities and 
irrational bias and frees it from desires and attachments. 
When the mind attains this state of purity and steadi- 
ness, the Atman manifests Itself in Its native glory, az 
zg: Weüsserrm— ‘At that time the seer rests in his own 
state.’ Hence the need of the preparatory discipline and 
the secrecy in imparting the knowledge, which, however, 
was not withheld from the really deserving and fit. It is 
this secrecy that hascome to give.the word Upanishad the 
meaning ‘Secret doctrine’ or ‘Knowledge’. 


The Number and Date of the Upanishads 


There are about 108 Upanishads according to the 
Muktikopanishad and the Mahavakyaratnavali; but many 
more have been added to this number. Though some of 
them are evidently of a much later date and spurious, yet 
as a rule it is hard to fix their dates with certainty. This 
much can be said that a majority of those which are 
genuine are much older than the Buddhistic movement. 
The mere fact that some of the Upanishads, especially the 
minor ones, contain allusions to later dates, does not 
prove the later origin of these Upanishads, as in Sanskrit 
literature the substance of a book though of a very ancient 
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of sectarians, in order to exalt their particular sects. 
Among these Upanishads those which on the face of 
them bear the evidence of genuineness and have been 
commented upon by the great Acharyas or quoted by 
them as authorities in their commentaries may be taken 
as the oldest. 


date cala n a coating of later events in the hands 


The Fundamental Doctrine of the Upanishads 


What do these Upanishads teach? A cursory glance 
through them convinces one that they do not contain a 
systematised philosophical exposition. It is not possible 
to combine all the doctrines therein into one complete 
system without doing violence to many a text which would 
not fall in with the system. They are the repository of 
various thoughts and ideals that have since been worked 
out in detail by the Hindus. In them we find the germs of 
all subsequent development of the Indian religious 
thought. These Upanishads have been variously explain- 
ed and in trying to elucidate a systematic philosophy out 
of these diverse texts commentators have often tortured 
texts to suit their own purpose. In the midst of all these 
varying methods of reading and commenting, it is very 
difficult to find the thread that runs through all of them. 
“We, however, feel that there must be some common 
grounds for this apparently hopeless mass of confusion. 
In fact these texts are not at all anomalous but 
wonderfully harmonious, one idea leading up to the 
other. All the Upanishads generally begin with-dualistic 
ideas of worship and end with a grand flourish of Advaitic 
ideas. The old idea of Arundhati-Nyaya applies here. 
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Godis at first the Creator, Preserver, andi 
He is God immanent in nature; and at 1 
that whatever is real is He. “Thou art that": 

The Upanishads have therefore finally one subject 
matter —the identity of the individual and the Supreme 
Self – атаа -чтатенк-#аа:"Тһе discovery of that by know- 
ing which everything is known is their one theme. To find 
unity in the varieties in the world is their one object. They 
claim that it is One Being that is manifesting Itself in all 
these various forms and that this Self alone is real. 
This the Upanishads, however, do not establish by any 
elaborate philosophical discussions or analysis of the 
mind, but it is just put there as a result of direct 
perception; and the conviction with which it is uttered 
cannot come from anything short of such direct 
perception. This is the reason why Vedanta is generally 
associated with Advaita; and the interpretation given by 
Shankara and his system of thought is called the Vedanta 
system or Vedanta par excellence, though as a matter of 
fact there are many other systems, which reasonably lay 
claim to this title —for they too base their systems on the 
Upanishads. Shankara's interpretation, however, comes 
nearer to the spirit of the Üpanishads and hence his 
better claim. The commentators are all more or less guilty 
of text-torturing. That was partly due to the fact that the 
Shruti was held supreme and beyond reason, reason 
being given only a subordinate place. ‘It was not for a 
commentator, however great, to say anything regarding 
the Shruti on his own authority based on reason or 
experience; he could only interpret the Shruti.' He had 
no more freedom, and hence he often twisted texts to 
squeeze his own meaning out of them. 


troyer; then 
e are taught 
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The Phenomenal World 


Thought the sages of the Upanishads were firm in 
declaring that the Brahman alone was true, yet this world 
of duality which is a matter of experience to everyone had 
to be explained. They had to recognise this fact and had 
to harmonise this world with the one Reality, the 
Brahman. This they attempted by saying that this world 
is created out of Brahman; in It it exists, and in It is it 
dissolved at the end. In other words, Brahman is the 
essence of this world. This explanation, however, was 
perfected by Shankara by propounding what is known as 
the Vivarta-vada or apparent manifestation of the world, 
giving the world a relative reality; and he is justified in 
this explanation by the Upanishads which often speak of 
the unreality and illusory character of the phenomenal 
world. In Sarvopanishad we have a concise explanation 
of Maya and Vivarta-vada. Vivarta-vada is undoubtedly 
the most cogent explanation of creation. 

According to Shankara, God is the material cause of 
the universe but only apparently and not in reality. The 
whole universe, as it exists, is that Being; yet It is 
unchaged; and all the changes are caused by Nama and 
Rupa (name and form) which are the cause of all 
differentiation. When one is in ignorance one sees the 
phenomena and not the reality; when one realises the 
noumenon one does not see the phenomena. It is either 
the snake or the rope but never both simultaneously. 
Ignorance or Maya is the cause of all this duality, the 
Absolute being mistaken for the world. ‘This Maya is not 
absolutely nothing or non-existent; for if it were, it could 
never produce the phenomena. It is not also existent, 
because that can be truly said only of the Absolute. So it 
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is something which is neither; and in Vedanta it is called 
Anirvachaniya or inexpressible. This Maya gives the 
name and form to what Brahman gives the material, and 
the latter seems transformed into all this.’ There is no 
place in reality for the individual soul. The reality is one 
Existence, Sat, and the duality is due to ignorance. All our 
ideas of fear, misery, and other evils are false and due to 
the idea of differentiation and vanish with the knowledge 
of the Brahman or Self. ‘Where one hears another, one 
sees another, that is small; where one does not see 
another, where one does not hear another that is the 
greatest, that is God. In that greatest is perfect happiness. 
In small things there is no happiness.’ 


Freedom 


The attainment of this infiniteness is the liberation 
or Freedom —so the Upanishads preach. It is realised 
when man feels his own nature and the veil of ignorance 
drops away. This freedom or Mukti is our true nature. We 
are already that, and we have not to attain it; only we have 
to know this truth which is now covered by Maya. ‘If a 
man lives after this to work out his Karma which might 
have already taken effect, he lives as a Jivanmukta, 
gathering no fresh Karma. He has realised the mirage of 
the universe and is no longer deluded by it. The world has 
vanished for him. It may come back again, but no more 
as the same world of misery. The prison of misery has 
changed into Sat, Chit, Ananda — Existence, Knowledge 
and Bliss Absolute.’ 


xiv 
The study of the Upanishads : its benefits 


The Upanishads areamine ofstrength. They ask man 
notto be weak and grow moody over his weakness. While 
recognising human weaknesses, the Upanishads declare 
thatsin can never curesin. As one thinks so one becomes. 
If a man therefore thinks himself a sinner, a sinner he 
would be; but if he thinks himself strong and free, free he 
would become that moment. ‘Abhih’ (fearlessness) is the 
‘watchword of the Upanishads. ‘They call on the weak, the 
miserable, and the downtrodden of all races, all creeds, 
and sects to stand on their feet, to have faith in themselves 
and be free, physically, mentally, and spiritually —for the 
infinite, all-powerful Atman is their true nature.’ To the 
Hindu race which is now stranded and weak and divided 
into a thousand factions, there can be nothing more 
beneficial than the study of the Upanishads which speak 
of nothing but strength and solidarity of the universe. It 
may probably come as a keen surprise to the orthodox 
and bigoted that their conduct has not always been 
justifiable by their own scriptures, the Upanishads. To 
our westernised countrymen also, it will be a surprise to 
find such a mine of knowledge at home in their own 
scriptures while they have been going all the world over 
in search of that knowledge. To the Hindu in general, it 
would bring fresh vigour and life in his dead bones. 

_ These Upanishads, though called minor in order to 
distinguish them from the ten well-known ones 
commented on by Shankaracharya, are nonetheless very 
valuable. Of them, the Paramahamsopanishad belongs to 
the Sukla-Yajur-Veda, while all others are included in 
the Atharva-Veda. 
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MINOR UPANISHADS 


PARAMAHAMSOPANISHAD 


This Upanishad elaborately portrays the charac- - 
teristic marks and ideals of the knower of Truth when 
he reaches the highest stage of life. It also speaks of 
the duties of those Sannyasins who аге on the way to 
knowledge. 

Every Upanishad begins and ends with a Shanti- 
patha or invocation of Peace, or an expiatory prayer 
to the Deities for the purpose of averting all evil and 
being in peace with the universe, which alone is con- 
ducive to perfect calmness and concentration of the mind 
needed for the study of such a subtle subject as the Self. 
So let us repeat: 


a wi uf YE Зат we TAMA- 
fra 21 a A zai T е За 
way: | FRE ч gu чачат: caf 4: MT 
aaa: vafer чөпейісесі : caka ait 


Il 3 mæ: ma: mfa: 1 


Om ! O Devas, may we hear with our ears what is 
auspicious ; may we see with our eyes what is auspicious, 
O ye worthy of worship ! May we enjoy the term of life 
allotted by the Devas, praising them with our body 
and limbs steady ! May the glorious Indra bless us ! 
May the all-knowing Sun bless us! May Garuda, the 
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2 PARAMAHAMSOPANISHAD 


thunderbolt for evil, bless us! May Brihaspati grant us 
well-being ! Om ! Peace ! Peace ! Peace ! Hari Om ! 
E 


wa Mi edunt AA ar WU 
fff тей TTL d ATE | 
Фі Tea ӘӘ HT ч og TEEN 
wet walt a ua RUT: ч Чч dagean FR 


freed qewê ч afat A ager 
ечат тетазӣч епепі ч ат 


duet яч ч бат ҸҸ verre a 
чачда ч etre ч fees 
ч sedtsfe vist чел gf ted чц: UN 


1. “What is the path of the Paramahamsa Yogis," 
and what are their duties ?"—was the question Narada 
asked on approaching the Lord Brahma (the Creator). 
To him the Lord replied : The path of the Paramahamsas 
that you ask of is.accessible* with the greatest difficulty 
by people ; they have not many exponents, and it is enough 
if there be one such.? Verily, such а one rests‘ in the ever- 
pure Brahman ; he is verily the Brahman inculcated in the 
"Vedas—this is what the knowers of Truth hold ; he is the 
great опе," for he rests his whole mind always іп Ме; 
and I, too, for that reason, reside’ in him. Having? 
renounced his sons, friends, wife, and relations, etc.,° 
and having done away with the Shikha,” the holy thread," 
the study™: of the Vedas, and all works," as well as this 
universe,“ he should use” the Kaupina,'* the staff, and just 
enough clothes, etc.,"" for the bare maintenance of his body, 
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PARAMAHAMSOPANISHAD 3 


and for the good!” of all. And that is not final.” If it is 
asked what this final is, it is as follows : 


Г by the practice of the eightfold means of Yoga, viz—Yama, Niyama, 
Asana, Pranayama, Dares Dháran&, Dhyana, and Samadhi. 


| realisation of Truth, the Oneness of existence. They belong to the 
| highest order of Sannyásins. The word is put here to qualify Yogi 
i because they are sometimes seen to apply their or Siddhis 
to worldly ends, which brings on their downfall. е Paramahamsas, 
however, having realised the hollowness of all earthly vanities 
through Knowledge renounce them. 


2 Is accessible etc.—because this Paramahamsa path called Turiyá- 
| shrama (the fourth order) is reached through the merits acquired 
| by the strenuous exertions of many previous births. 


1 3 One such—at any time in any country. 


4 Rests eic.—is firmly established in the consciousness of “I am 
the Brahman”. 


| 5 The great ons—not conditioned by anything, though living in 
| the body. 


6 Me—the Paramütman. 


7 Reside etc.—In E essence, there being no distinction 
betwcen him and Me ; but not in thosc devoid of knowledge. 


8 Having elc.—with a view to attaining the perfect and undis- 
turbed peace of mind, without having anything to identify his 
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self with. 
9 Eic.—implies servants, cattle, home, and ficlds—indeed all 
worldly possessions. s 


10 Shikha—the tuft of hair оп the crown of the head. 
11 The holy thread—which marks one as belonging to the Three 
Varnas, and entitled to the performance of Vedic rites. 


12 Study etc.—which is uscful only so long as Truth is not 
realised. Mark, it is only the Veda, of all the scriptures of the 
world, which calls upon its believers to go beyond it. 

13 АШ works—such аз  sccular, Vaidika, obligatory, cere- 
monial, forbidden and those performed with a motive to 
gain prosperity either here or hereafter. 
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14 This universe—which by its various threads of desire binds 
the soul and charms it by its endless deceitful sports of Maya. 


15 Usc—acccpt, but not with the idea, “These arc mine." 


16 Кашіпа etc—the Kaupina, for decency's sake; the Danda 
or staff, to ward off wild cows, snakes, and the like; clothes, just 
to protect himself from heat and cold. 


17 Etc.—implies shoes, to protect the feet from the thorns or 
to avoid directly touching unclean spots. 


18 For the good elc.—Though he docs not care for those things 
for himself yet he may use them for the good of those who are 
devoted to their Svadharma, who by seeing the outward signs of 
the Danda сіс. will recognise him as a баппуйзіп, and approaching 
him with reverence, will earn religious merit, by the gift of 
Bhiksha (food) (ic. by the cultivation of the faculty of charity), 
and dispel their Ajnàna (nescience) by hearing his words of wisdom. 


19 Final—Using those things are not, however, for the Parama- 
hamsa of the highest stage. 


ч ae a frat ч дач я ea wf 
HE ч йі ч Aw ч gd A vu A 
awê ч чұїнаї fanina- 
greg eerte A gg nigang met еп 
way; gum ай qeg GA- 


fda at dgn aaaf- 2 


steeeeaasiarafeataed SAHA aa aaa 
чч wafer 1 ач яң TAIT «ёч fer ч NT- 
Wd wa чептен тай «= wa fae: 
ат FAT ust 


2. The Paramahamsa carries neither the staff, nor 
the hair-tuft, nor the holy thread nor any covering. He 
feels! neither cold, nor heat, neither happiness nor misery, 
neither honour, nor contempt etc.? It is meet that he should 
be beyond the reach of the six billows? of this world-ocean. 


Iden 
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Having given up all thought of calumny,* conceit, jealousy, 
ostentation,* arrogance, attachment or antipathy to objects, 
joy and sorrow, lust, anger, covetousness, self-delusion, 
elation, envy, egoism‘, and the like,’ he regards* his body as 
a corpse, as he has thoroughly destroyed the body-idea. 
Being eternally’ free from the cause’ of doubt," and 
of misconceived'* and false knowledge,” realising the 
Eternal Brahman, he lives in That himself, with the 
consciousness “I myself am Не, I am That which is 
ever calm, immutable, undivided,’ of the essence of 
knowledge-bliss, That alone is my real nature." That!” 
(Jnana) alone is his Shikha. That (Jnana) alone is his 
holy thread. Through the knowledge of the unity of the 
Jivatman with the Paramatman, the distinction between 
them is wholly gone too. This (unification) is his Sandhya 
ceremony. 


l He feels ctc.—Why he stands in по need of carrying the 
Danda etc. is told in this sentence. He being a Yogi rests absorbed 
in the Paramátman and has no consciousness of heat and cold, 
like a child absorbed in play, and because of his secing no other 
self but his own in all, does not feel clated by honour paid to 
him, nor grieved by being disrespectfully treated. 

2 Etc.—Implies all the dual throngs. 

3 Six billows—hunger, thirst, grief, delusion, decay (by bodily 
disease), and death. OF these, the first two belong to the Prana, 
the next two to the mind, and the last two to the body. It is but 
natural that the Yogi should not be affected by these as 
his aim is the knowledge of the Atman which is bereft of all qualitics. 

4 Calumny—tfrom others. 

5 Ostentation—disglay of one’s own spiritual practices before 
others to please them, or to gain name and fame. 

6 Ei iE the aggregate of the body, the senses etc, 
as the Self. 


7 The like—such as the idea of mine-ness in objects of enjoyment. 


8 Regards etc.—because of the absence of the idea of egoism 
in it. Just as men for fear of pollution by touching a corpse look 
at it from a distance, so the Yogi for fear of having the crror of 
self-identity with the body again aroused, looks upon it as a mass of 
inert matter only, quite distinct from the Self. 
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9 Etemally—negates the reappearance of Avidyà once it is 
- destroyed by knowledge of the Atman., : 
10 Cause etc.—is Nescience, Avidyà, with everything connected with 
it, such as desire, attachment ctc. 
11 Doubi—as whether a thing seen іп a mist is а stump ora шап: 
as whether the Atman is the doer and enjoyer or not. 


12 Misconceived knowledge—as mistaking the mother-of-pearl for 
silver: as mistaking the body and the aggregate of the senses as 
the Atman. 

13 False knowledge—as believing the Atman to be the doer and 
enjoyer. Doubt and misconceived knowledge also come under this 
category. 

14 Undivided—being devoid of dual perception, as that of good 
and evil, which does not cxist in the HG : | 


15 That (Jnana) etc—Though such a .Paramahamsa has no 
outward signs of a Brahmana, as the Shikhà and the holy thread, 
and docs not perform any Sandhya according to Vedic injunctions, 
yet he is to be re; ed as higher than a Brahmana, for he performs 
by night and day, the true import of the Sandhya—the union o 
the individual soul with the Supreme Soul. - 


чаїтатчбсаза за Tuff: | 
MAA Ч da TRE ч TR Il 
аточ Ч ач Talat RE: | 
ч ач TT Tag d 
жәнее awat A ALARA: NAN 


3. He who relinquishing all desires! has his supreme 
rest? in the One without a second, and who holds the staff* 
of knowledge,‘ is the true Ekadandi. Не” who carries a 
mere wooden staff, who takes to all sorts of sense-objects, 
and is devoid of Jnana, goes to horrible hells‘ known as the 
Maharauravas. Knowing" the distinction between these 
two, he becomes a Paramahamsa. 


1 All desires—of cnjoying the objects of the senses, here and 
hereafter, as they only taint the mind-stuff and bring on misery 
and bon in the end. 
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2 Rest etc-—i.e. rests in the essence of pure bliss without knowing 
any break. 


3 Staf—Danda ; generally, it is a symbol of authority and 
punishment. It is given to а twice-born man at thc time of investi- 
ture with the sacred thread, signifying his admission into the Brahma- 
chari (student) life. It is also received from the hands of the Guru at 
the time of one’s taking баппуйза, not only to ward off physical dangers, 
but as a symbol to constantly remind the bearer of the great duties 
and sapen bina of his exalted position. Among the various 
orders of Sannyásins there are Tridandis and Ekadandis ; the former 
carry in the right hand three long staves ticd together so as to 
form опе. The three staves arc. mcant to represent Vag-danda.or 
control of speech, Kaya-danda or control of bodily) desires, and 
Mano-danda or control of mind by Pranayama. 


4 Staff of knowledge—The one staff of the Ekadandi represents 
$ Tum or the consciousness of “Iam Brahman”, and it is conccived as a 
anda because it kills the deadly animals of attachment, hate ctc., 
which are the offspring of duality or diversity. 
5 He—who is Paramahamsa іп name only. 


6 Hells—i.c., experiences various states of awful pain and misery 
= ШЕ after-life for his having been false to the ideals of the Order, his 
vadharma. 


7 Knowing etc-—Knowing the vast difference between the Pravritti 
and Nivritti paths, he shuns the one fraught with pain, and follows the 
ойып full of bliss, and thus reaches the highest Turiya stage beyond both 
of them. 
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4. The quarters are his clothing, he prostrates himself 
before none, he offers? no oblation to the Pitris (manes), 
blames none, praises none—the Sannyasin is ever of 
independent will? For him there is no invocation to 
God,‘ no valedictory ceremony? to him ; no Mantra, no 
meditation, no worship ; to him is neither the phenomenal 
world* nor That which is unknowable ; he sees neither’ 
duality nor does he perceive unity. Не sees neither “I” 
nor “thou”?, nor all this. The Sannyasin'* has по home," 
He should not accept anything made of gold or the like, he 
should not have а body of disciples, or accept wealth.“ 
If it be asked what harm there is in accepting them, (the 
reply is) yes, there is harm? in doing so. Because if 
"ne Sannyasin looks at gold with longing, he makes 
himself a killer of Brahman ;'* because if the Sannyasin 
touches gold with longing, he becomes degraded into a 
Chandala ;**because if he takes gold with longing, he makes 
himself a killer of the Atman.” Therefore, the Sannyasin 
must neither look at, nor touch nor take gold, with longing." 
All desires!* of the mind cease to exist, (and consequently) 
he is not agitated by “гісі and has no longing for happiness ; 
renunciation of attachment to sense-pleasures comes, and he 
is everywhere unattached in good or evil, (consequently) 
he neither hates nor is elated.” The outgoing tendency 
of all the sense-organs subsides in him who rests? in 
the Atman alone. Realising *I am that Brahman who 
із the One Infinite Knowledge-Bliss" he reaches the end 
of his desires, verily he reaches the end of his desires. 
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1 None—No Devasor the like. 


2 Offers cic.—He is not required to perform the Shraddha 
ceremony. 

3 e will—By his successful practice of detachment 
of the Self from all objects, and his relinquishing both good and 
evil, the Paramahamsa, is not dominated by the will of gaining 
anything for himself, but rests cver content with whatever comes to 
him of itsclf. 

4 Invocation to God—in any image. 

5  Valcdictory ceremony—Pra: offered to the Chosen Deity, at the 
end of worship, to retire to His Supreme Abode. » 


6 Phenomenal world—in its gross and subtle aspects as conceived by 
the senses and the mind. 


7 Neither sees elc.—for he has become the Absolute. 


8 “I” nor “thou"—He secs not the Self as individualised in himself 
or in others, but in Its truc essence. 


9 АШ this—the universe as existing in Brahman, ashe has no 
separate idea of This and That. 

10 The Sennyasin elc.—Having dwelt thus far on the nature of the 
illuminated Paramahamsas, the Upanishad speaks now of thc duties 
of those Sannyasins who are yet striving to reach. the goal. 

1l Has no home—builds no home (Math) for himself, lest he 
becomes attached to it ; and consequently he does not live in the same 
place. In fact, he should not know where he will sleep next. 

12 Wealth—Such аз, oxen, ficlds, rest-house for travellers, 
pilgrims, etc. 

19 Harm—according to the Shástras. 

14 Killer of Brahman elc—i.c. by his denying Brahman as the 
only Reality and all else as unreal, he makes Brahman a nonentity 
to him. 

15 Chandala—a person of the untouchable castes. 

16 Killer of the Atman—By his attachment to gold and thinking 
himselfas its enjoycr, he kills the true nature of the Self in him, which 
is unattached, infinite, and is ever the non-enjoyer. Says the Smriti: 
“Who thinks the Atman as being otherwise than what It really 
is, what sin is there which is not done by that thicf, the killer of 
the Self?” 

17 With lenging—Which implies that the Ѕаппудзіп should not 
likewise hear and talk about gold, or extol it, or make use of it, 
in any way, for his self-created necds. 

18 All desires cic.—The great results which follow one after 
another by the renunciation of gold are now stated. 


2. 
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19 Neither hates etc.—neither hates his enemies, пог із clated by 
any friend’s treating him with the utmost consideration, because he 
has risen above the ideas of “friend and foc", “likes and dislikes", 

20 Rests eic.—The Smriti thus extols the bliss such a one possesses: 
“The happiness enjoyed by the king of the gods, or by the sovercign 
ruler ofallmen, is nothing compared with that which belongs to 


шаве i NES is devoid of attachment and is steadfast in the knowledge 
of the 50 


21 End of his desires.—Hc has nothing more to desire, по want 
to satisfy, no duty unperformed. The Shruti says: “The Yogi who 
is satisfied with the nectar of Self-knowledge, who has ed the 
end of desires, has no more any duty which is yet to be performed. If 
he feels the reverse, he is not a knower of Truth.” 

8% wg FR: qum dato 1 FRE Ato | 
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Here ends the Paramahamsopanishad with the 
Shantipatha “Om ! O Devas,” etc. (see p. 1.) 
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ATMOPANISHAD 


. After Brahma had propounded to the Devarshis, 
in the preceding discourse of the Atharva-Veda, the 
truth about rebirth, Angiras shows in this Upanishad, 
the way to be free from rebirth, from the bondage of 
Samsara, once for all, to those who so desired, by inculcating 
the Highest Atman, who is ever taintless and beyond all 
bondage of birth and death. Angiras was one of the Seven 
Rishis, a Prajapati or progenitor of mankind, and one of 
the ten mind-born sons of Brahma. Besides being regarded 
as the priest of the gods, and Lord of Sacrifices he was also 
a teacher of Brahmavaidyà, to whom many hymns of the 
Rigveda are ascribed. 


The method adopted here is what is technically called 
TOTTI: —the maxim of the bough and the moon. Just . 
as the moon, though immensely distant from the bough 
of the tree, is pointed out to a child as the moon on the 
bough, because she appears to be contiguous to it, even so 
the Paramatman—though He has really no relation with 
the body and the mind, still for the sake of ease to the learner 
—is first pointed out through the body and the mind, which 
are called here, the Outer and the Inner Atman respectively, 
because of His appearing very much akin to them to a 
child-mind. Thus by leading the seeker after Truth step by 
step, the real nature of the Atman is disclosed. 
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1. Om. Then Angiras (said) : The Purusha* is 
threefold, viz—the Outer-Atman, the Inner-Átman and 
the Paramatman. The two layers of skin (epidermis and 
dermis), the nails’, the flesh, the hair, the fingers and thumbs, 
the backbone, the nails, the ankles, the belly, the navel, 
the hips, thighs, the cheeks, and the eyebrows, the forehead 
and the arms, the sides, the head, the small veins and 
nerves, the eyes, and ears, etc.—that which has these,‘ and 
which is born and dies,’ is called the Outer-Atman.* 


1 The Purusha—The dweller in the body. 
2 Is threefold—Though the distinction usually, made іп the 


Shastras is fourfold viz—the body, the mind, the Jivatman and the 
Paramatman, still considering the identity of the two last, the distinction 
is spoken of as threefold here. 


3 Nails—The repetition of the word із for distinguishing the 
nails of the hand from those of the toes. 


4 That which etc.—i.e. the human body. 


5 Is born and dies—implies that it also undergoes the four inter- 
mediate stages of modification as enumerated by Yaska, viz that it 
exists, it changes, it develops, and it decays. 

6 The Outer-Atman.—Because the Atman is identified, in its gross 
aspect, with the body, as in the case of one who feels, “J am hurt”, 

Ч enjoy”, according as опе mects injury or feels pleasing sensations in it. 
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2. Now, about the Inner-Atman! : Verily He is 
the Purusha who by his perceiving the carth, water, 
fire, air, and ether, desire? and aversion, pleasure and 
pain, lust,‘ delusion, doubt etc.—who by his perceiv- 
ing acute* and grave (accents), short," long, and рго- 
tracted (vowels), and faltered," shouted, abruptly broken, 
and mixed (syllable, and who by his sensibility to 
dancing, music, vocal and instrumental, loss? of con- 
sciousness, yawning etc.—is the the hearer, smeller, 
taster, thinker, comprehender, doer, and discriminat- 
ing self, whose sign is memory," (who studies) the 
Puranas, the Nyaya, the Mimàmsas,' and the Dhar- 
mashastras and who parücularises hearing, smelling, 
and attracting, from generality of actions—He is called 
the Inner-Atman. 


1 Inner-Atman—This comprchends the whole range of material 
phenomena, gross, and: subtle (i.c. mental), with which the individual 


soul concerns himself. It may be well to point out here that according =~ 


to Hindu philosophy, the mind is nothing but subtle matter. 
2 Earth etc—Gross matter, coming under cognition. 
3 Desire еіс. —Тһе pairs of opposites, coming under feeling. 


4 Lusi—inplies the other passions—anger, avarice, pride, 
and envy. 


5 Delusion—which arises out of blind attachment to worldly 
objects and scnse-enjoyments, and prevents onc from discerning the truth. 

6 Acute and grave (accents) —By mentioning the Udatta (high 
and the Anuditta (low) in thc series of tones, intermediate mixe 
tone, the Svarita, is also implied. 


7 Short etc-—These are the three kinds of vowel sounds used in 
Sanskrit prosody. 


8 Faltered etc.—These arc the defects in pronunciation of syllables, 
or in specch. 


9 Loss of consciousness—considered as one of thc thirty-three 
subordinate feelings. 


10 Memory—It is the chief characteristic of individual self, 
for without it he should forget in youth what he rienced in 
boyhood, the body having undergone a thorough change. Here 
Chitta or the mind-stuff comes into play, storing up all the past 
impressions in а subtle form and bringing them to the surface when 
stimulated. 


` 
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11 Mimamsts—The Purva-Mimümsü of Jaimini, and the Uttara- 
Mimamsa, or the Vedanta, of Vyasa. 


12 Dharmashastras—The codes of laws compiled by the Rishis. 


AAT TTT ЧАЧ ATA RU 


9. Now about the Paramatman: Verily He is to 
be worshipped? according? to the precepts of the Vedas. 
And He (reveals Himself) to one who, through the Yoga? 
of Pranayama‘, Pratyahara," and samadhi, or through 
reasoning! meditates on the Adhyatma." He is like the 
banyan seed, or like the Shyamaka grain ;" conceived 
of as being as subtle as a hundred thousandth fraction of the 
point of a hair, and so forth. He cannot be grasped or 
perceived." Не is not born, He does not die; Не is 
neither dried up, nor burnt, nor shaken, nor pierced, 
nor severed ; He is beyond all qualities, the Witness, 
eternal pure,“ of the essence of the indivisible, one-only 
subtle, without components, without taint," without egoism! 
devoid of sound,!® touch, taste, sight, and smell, de- 
void of doubt,!* without expectation 2% He is all-pervading,? 
unthinkable, indescribable, Не purifies the unclean? 


and the defiled ;**He is without action ; He has по Sams- 


n 
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karas” He has no Samskaras—He is the Purusha who 
is called the Paramatman. 


1 Worshipped—realised in Ніз true essence. 


2 According etc-—The Paramütman is to be t only through 
the Vedas, ог the Revealed Knowledge Eternal, e UR or a "duly 
perfected mind. 

3 Yoge—i.c. Raja-Yoga. 

4 | Prandyama—Lit. control of the Prana or the sum total of the 
Cosmic Energy. This is gradually effected by the Proper control of 
breath, the most tangible manifestation of Prana in the body. This is 
the fourth step in the course of Yoga practice, coming after Yama and 
Niyama, or control of external and internal organs, and Asana (posture). 

5 _ Pratyahara—The drawing іп of organs into the Chitta or mind- 
stuff, by detaching them from their objects. This follows Pranayama. 

6 Samadhi—including in it its two preceding stages of Dhüran& 
(concentration) and Dhyana (meditation). When concentration 
is perfect the Yogi attains Samadhi and realises the Absolute. 

7 h reasoning—i.e. through Jnana-Yoga, or the process 
fatal idee the ral oni aaa a eee entity is reached. 

8 Adhyatma—The reality underlying the innermost individual 
Self. According to Shridhara, the relation between the Jivatman 
and the Paramatman. 

9 Banyan seed—Just as this tiny seed brings forth the huge 
tree, so from the most subtle Atman emanates the whole universe. 


10 Shyamaka grain—whi: though very small, shoots forth long 
stems. Тһе analogy with eee is the same as the above. 


11 Grasped or perceived—Grasped by the external organs and per- 
ceived by eee organs. 


12 Not bom etc.—By all these negations, every possible action in 
Him or upon Him is denied ; hence He experiences no sorrow. 

E Beyond all qualities—by this every limiting adjunct is denied 
of Him. 


14 Pure—by nature, hence devoid of inborn impurity. 
15 Indivisible—hence devoid of all diversity within Himself. 
16 Taini—acquired impurity. 
17 Egoism—all defects arising from Ahamkára. 
18 Sound eic.—defects arising from the functions of the external 
ns. 
n Doubit—the defect of the Manas. 
20 Expectation—defects of the Buddhi, such as hoping, etc. 
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21 All-peroading—Being subtler than the subtlest and greater than the 
greatest, He pervades cverything by His own majesty, and cannot be 
measured by any means. 


22 Unthinkable, indescribable—All thought is a limitation. How can 
therefore the Atman, the one cternal Subject, be made the object 
of thought ? 


29  Unclean—by birth, such as the untouchables ctc. 
24 Daefiled—by sin. 


95 He has no Samsküras—Samsküras being the impression on the 
mind of works done previously, are impossible in the Absolute Atman. 
‘The repetition marks the close of the discourse. 
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Here ends the Atmopanishad contained in the 
Atharva-Veda. 
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AMRITABINDUPANISHAD 


OF the five Bindu Upanishads, viz the Nadabindu, 
Brahmabindu, Amritabindu, Dhyanabindu, and Teja- 
bindu, the Amritabindu occupies a very important place 
sufficiently justifying its title—which literally means “А 
drop of nectar"—by its felicitous combination of a lofti- 
ness of sentiment with a directness of expression. Thus, 
though it is small in bulk it is nevertheless a drop from 
the fountain of Eternal Life itself, potent to cure the 
manifold ills of Samsara, ог the endless rotation of birth 
and death. 

The texts of the Brahmabindu and the Amrita- 
bindu Upanishads are virtually the same, with slight 
alterations in the wording here and there. Taking into 
consideration the subjectivity of our experience of the 
outside world, the Amritabindu Upanishad inculcates, 
first, the control of the mind in the shape of desirclessness 
for sense-objects, as the most effective way to the attainment 
of liberation and the realisation of the One who is Knowledge 
and Bliss Absolute. Then it sets forth in an easy and 
convincing way the real nature of the soul and the realisation 
of the highest truth which leads to unity. Thus the central 
theme of all the Upanishads—viz that the Jiva and Brah- 
man are eternally one, and that all duality is a mere super- 
imposition due to ignorance—finds a clear and forceful 
emphasis in these terse, epigrammatic verses. 
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1. The mind is chiefly spoken of as of two kinds,” 
pure? and impure. The impure mind is that which is 
possessed of desire,* and the pure is that which is devoid 
of desire. 

1 Two kinds—Though the mind has various other states, such 
as mixed, insane, etc., two are especially pointed out herc. 


2 Pure—Purified by countless good deeds in past incarnations as 
well as by practices of self-control in this. 


3 Possessed of desire—i.c. entirely dominated by the resolve of 
gaining the full measure of enjoyment from all sense-objects. 
ww Us cpu ATCT TATA: 1 
arama fr aad Fi «999 usu 
9. It is indeed the mind that is the cause of men's 
bondage and liberation. The. mind that is attached to 


sense-objects leads to bondage, while dissociated from 
sense-objects it tends to lead to liberation. So they? think. 


1 Liberation—The manifestation of the Self as Existence-Know- 
ledge-Bliss Absolute, after the removal of ignorance. 


2 They—the wise. 
ай fa яй Re | 
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3. Since liberation is predicated of the mind devoid of 
desire! for sense-objects, therefore, the mind should always 
be made free of such desire, by the seeker after liberation. 


1. Devoid of desire elc.—Hence, a mere witness of things seen and 
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4, When the mind, with its attachment for sense- 
objects annihilated, is fully controlled within the heart 


"he p. 
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and thus realises its own essence’, then that Supreme 
State (is gained). 
The result of such control of mind is given in this Shloka. 
1 Heart—the seat of pure consciousness, 


-— 


2 Its own essence—The consciousness of the f the individual 
soul with the Universal Soul, as “Iam He", MX S o 
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| 5. The, mind should be controlled to that extent 

| in which it gets merged’ in the heart. This is Jnana 

(realisation) and? this is Dhyana (meditation) also, all | 

else is argumentation and verbiage. ETSI Ty uS : 
The control of the mind and its concentration is “the first step = 

towards gaining any knowledge, be it about the Atman or of ` 

noon world. It is the only key to the treasure-house of all know- . 


Мэ хас 
1 Merged е. —і.е. by the realisation of “I am Brahman”, 
the consciousness of Subject and Object is destroyed. 


2 And—The two chas in the text imply other means of 
realisation. 


TD 


3 Argumentation and verbiage—by which no real purpose is 
served i the path of Mukti. Even scriptures are useless when 
concentration of the mind is gained. 


| ча fart ч бча ч fared faeere aq t 
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„_ 6. (The Supreme State) is neither to be thought 

of (as being something external and pleasing to the mind), 

nor unworthy to be thought of (as something unpleasant 

to the mind) ; nor is It to be thought of (as being of the 

form of sense-pleasure), but to be thought of (as the essence 

of the ever-manifest, eternal, supreme Bliss Itself) 5 that 
lı. Brahman" which is free from all partiality" is attained іп 
С that state. 
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1 Brahman—unconditioned by time, space, and causation. 
2 Free from all partiality—being cqually present in all objects. 
3 In that state—when the mind is perfectly controlled, and thus 
free from such activities as draw it out to the world of senses. 
This Shloka may also be explained in the following way : 
Neither that which is unthinkable—being beyond all срне: 
-nomenal existence—is to be thought of; nor is that which is 
thinkable, i.c. the objective world, to be excluded from thought—to 
be shunned as being unreal. When the mind becomes free from partiality 
to either, then Brahman is attained. 
The mind becomes free when it ceases to think that this is reality 
and therefore to be thought of, and this is unreality and therefore to be 
shunned, and thus recogniscs no duality. 


`, ia . ~ 11! 
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7. Опе should duly practise concentration on Om 
(first) through the means of its letters, then meditate on 
Om? without regard to its letters. Finally on the realisation‘ 
with this latter form of meditation on Om, the idea of the 
of the non-entity* is attained as entity.* 


The means to be adopted to attain such restraint is given in this 
Shloka. 

1 Duly—according to the instruction of the Guru. 

2 Lelters—A, U, M, of which Om is composcd ; that is to say, 
meditate first on what cach of these sound-symbols stands for. 

3 Оп Om сіс--Оп the truc meaning, or the idea, only that 
this sacred word-symbol represents, i.e. the Supreme Essence beyond the 
pale of words. 

In the Mandukya Upanishad it is said that Om is all that. 
which has been, all that which is, and is to be, that all is Om, 
only Om. 

4 Realisation—“I am Brahman”. 

5 WNon-entity—of the Avidyà or nescience with its effects, viz 
the world of name and form. 

6 Entiy—in the absence of Avidyà and all its effects is зесп the 
essence of Brahman free from all limitations and aspects, i.c. Brahman 
alone remains. 
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5 8. That alone! is Brahman, without component parts, 
without doubt, and without taint. Realising “I am 
that Brahman ” one becomes the immutable Brahman. 


This Shloka describes Brahman in the “Neti Neti” or negative 
method. 


1 That alone—which reveals Itself on the realisation of the 
nonentity of nescience. 


2 Without doubt—That which docs not cogitate as to whether 
it is this or that; or it may mean, “That which is beyond the 
conception of things unreal.” 


3 Taint—of Avidya. 
RR 4 Rgh | 
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9. (Brahman is) without doubt, endless! beyond 
reason and analogy, beyond all proof? and causeless* 
knowing which the wise one becomes frec. 


l Endless—not limited by time, causation, and finite matter. 


2 Reason and analogy—Two of the processes of logical inference. 
Brahman cannot be proved by inference. 


8 Beyond all proofs—Undcmonstrable by any mode of proof. 
4 Causcless—Hence, unaffected by any cflector modification. 


ч FIT ч аба 2 ч ч area: | 
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10. The highest Truth is that (pure consciousness) 
which realises, “There is neither! control of the mind, nor 
its coming into play", “Neither am I bound, nor am I a 
worshipper, neither am I a sceker after liberation, nor one- 
who has attained liberation’’.* 
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1 There is neither etc.—All these forms of mental consciousness: 


which аге negatived here, are unreal from the standpoint of the highest 
spiritual knowledge. This notion is the intuitive conviction of rsen 
ness and is the real Truth. 3 

2 Worskipper—One wk» devotes himself to religious practices 
by adhering to the vows EX and the like.” 

3 Liberation—The ideas such as worshipper, liberation, etc. 
Presuppose bondage which has no place in the eternally free Atman. 


TF TIST Weed ITY | 
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ll. Verily the Atman! should be known as being 
the same" in Its states of wakefulness,” dreaming,‘ and 
dreamless sleep.’ For him who has transcended® the 
three states there is no more rebirth.” 


1 Atman—the self-luminous witness of Buddhi—the Ego-conscious- 
ness in everyone. 

2 The same—Immutable and devoid of distinction. 

3 We "When impressions of the objective world are 
direct] eee Ey WD senses. 

4 Dreaming—When objects are perceived on the subconscious 
plane through the real only, i.c. by impressions of past sense- 
Perceptions on the mind. 

5 _Dreamless sleep—When there is a complete cessation. of differ- 
entiation in impressions and knowledge, and what remains is conscious- 
ness alone. 

A doubt may be raised that states are due to birth and hence 
that which has states must also be subject to birth. The second 
half of the Shloka negates such an idea. 

6 Transcended—That is, attained the Turiya or superconscious 

i ich Brahman is realised. The three states enumerated 
above are unreal, being superimposed upon the Atman through 
ignorance of its true nature. 


J № more rebirth—than that which It once seemed to have 
owing to nescience. 
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19. Being the one, the universal Soul is present in all 
beings? Though опе, It is seen as many, like the moon? 
in the water. 


l One—without any differentiation whatsoever. 
2 Beings—human or divine, animate or inanimate. 


. 3 Moon сіс. —Јиѕі as the one moon appears as many by reflection 
in different water-vessels. 


wedqeurenmi анта Tê ari 
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13. Just as it is the jar which being removed (from one 
place to another) changes places and not the Akasha* 
enclosed in the jar—so is the Jiva* which resembles’ the 


Akasha. 


1 Akasha—The all-pervading space. 

2 So is the Fiva—So does the Sclf-in-the-individual experience 
no change at all, though the Linga-Sharira or the subtle of 
man may be taken after death to various regions, good or bad 
according to past Karma. 

3 Em іш ect of immutability, zn mata of all- 
pervasiveness only. Just as the all-pervading Akasha not perish 
when the jars which held it arc broken, so it is with the all- i 
Self at the repeated destruction of the body, its Upadhi. е resem- 
blance is only thus far, but not as regards consciousness where there is а 
difference between the two, as the next shloka shows. 


чач четете RET 44: YI: | 
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14. When various forms like the jar are broken again 
and again the Akasha does not know them to Бе Broker 
but Не! knows perfectly.* 


1 He—the ever-manifest, all-knowing, blissful Self. 
2 Knows perfectly—that He is ever unborn and deathless. 


MEGA 44 ачат Atlee 950% \ 
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15. Being covered by Maya," which is а mere sound, 
It does not, through darkness, know the Akasha (the Blissful 
one). When ignorance is rent asunder, It being then Itself 
only? sees the unity.” 2 

This Shloka explains why it is that the Atman which is 
omniscient is not always aware of Its truc nature which is Bliss. 

1 Maya elc—(a) Maya which is a mere word having по real 
(unending) existence ; or (b), Maya which is the cause of the phenome- 
nal world composed of sound ctc. 

2 Itself only—therc being utter absence of the differentiation bet- 
ween the subject and thc object. 

3 Unity—of the individual soul with the Universal Soul. 


The Purport of the Shloka is this: (a) Just as a man, though 
pesg of his senses and facultics, cannot find a particular thing, 
jowever near it may be, if he is blinded by darkness, so the Atman 
does not know Its own nature as Existencc-Knowledge-Dliss through the 
covering of Maya. Or (b), just as the Akasha shut up within the jar 
knows not that it is the same as the infinite Akasha, so thc individual 
soul being covered by the darkness of Maya does not know its real na- 
ture. When the jar is broken, there remains thc onc infinite Akasha ; 
similarly, when the covering of Maya is rent asunder by Jnana, 
the Atman shines in Its own essence of Onc-only-without-a-second. 


WIRT WE яа Tiere Wan | 
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16. The Om as Word is (first looked upon as) the 
Supreme Brahman. After that (word-idea) has vanished, 
that imperishable Brahman (remains). The wise one 
should meditate’ on that imperishable Brahman, if he 
desires the peace? of his soul. 

e Upani i 8 na 
U panah adi ees topic of the means to the realisation it 
1 Meditate etc—as “I am Brahman”. 


2 _Peace—in the form of the annihilation of all mi: 
Avidy&, i.e. the state of Moksha. ion of all misery caused by 


8 fad à J әнш чб ч {| 
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17. Two kinds of Vidya' ought to be known—the 
Word-Brahman? and the Supreme Brahman. Onc having 
mastered! the Word-Brahman attains to the Highest 
Brahman. 

241 Two kinds of Vi the Apará or lower, and the Parã or thc 
higher. Realisation of the Self is Parü-vidyà, and all other forms 
of knowledge аге Apará-vidy&. The latter arc also Vidyü because 
eT бира Avidyà or ignorance іп а way, but they are subsidiary 
o ic lormcr. 


2 Word-Brahman—The Vedas with the Upavedas etc. With 
each of the four Vedas is attached an Upaveda ; thus we have the 
sciences of medicine, warfare, music, and mechanics. 

3 Mastered ctc—Nishnata : Lit. plunged deeply into. Assimi- 
lated the spirit of the Vedas by proper study, discipline, and contem- 

lation. It helps the realisation of the Highest Brahman and hence its 
importance. 


TE Haat RATT: | 
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18. After studying the Vedas the intelligent one who 
is solely intent on acquiring knowledge and realisation,” 
should discard? the Vedas altogether, as the man who 
seeks to obtain rice discards the husk. 


1 Knowledge and realisation—Knowledge, by a study of the scriptures, 
and realisation, the perception of Brahman (Brahma-sakshatkara), 
by a practical application of the highest truths thereof, through the 
instructions of the Guru. 

2 Discard etc.—When he knows that a mere study of the Vedas 
and the performance of the Karma-künda inculcated therein cannot 
bring on the utter annihilation of Samsara, and that the end of the 
Veda, is the realisation of the Sclf, he gives up the former as по 
more needful and exclusively devotes himself to the latter. 


——— | 
aia att FETE чаї A wee 


19. Of cows which are of diverse colours the milk is of 
the same colour. (The intelligent one) regards Jnana as 
the milk, and the many-branched Vedas as the cows. 
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The Vedas have numerous recensions, but each of these sets forth 
the same highest Truth, “Thou art That " in different words. The 
“milk” (Тоӛпа) is the chief concern of the cowherd (seeker after Truth), 
the “colour of the cows”, of the book-learned. 


Wed чғабцае. чат atata oN 


20. Like the butter hidden' in milk, the Pure Con- 
sciousness? resides in every being. That ought to be 
constantly churned out" by the churning rod of the mind. 

If the mind is not controlled, the knowledge “Thou art That" 
does not manifest itself in it. 


l Hidden—pervades every particle of the milk in the jar, in the 
unmanifested form, before bene cures ; 
S Pure Consciousness—The Atman, the essence of knowledge and 
3 Сіштей out—should be made manifest by means of constant 
meditation and discrimination (“Neti, Мен” process). 


mA «атаа Tafa | 
frond fread and qaqe ayy uiu 
21. Taking hold of the rope of knowledge, one should 
bring out, like fire; the Supreme Brahman. I am that 
Brahman indivisible, immutable, and calm, thus it is 
thought of: . 
1 Like fire—Just as fire is produced by churning at a sacrifice. 


Here, the mind is the rod, the knowledge which sces the unity 
of the Jiva and Brahman is the rope, and the constant meditation is the 
churning, the friction, which brings out the “Еге”, i.c. leads to the 
realisation of the Paramatman. 


2 Thought of—by men of realisation. 
TTT 24494 ч Tea | 
i ің e arga . 
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22. In Whom reside all beings, and Who resides in all 
beings by virtue of His being the giver of grace to all—I 
am that Soul of the universe, the upreme Being, I am 
that' Soul of the Universe, the Supreme Being. 


1 I am that ei—Hence dawns the realisation that all bein; 
reside in me and I in them. The repetition indicates the close of the 
Upanishad. 

9 wd «04:01 3» aaa gol 
8% ma: ma: f: | 


kadha. ka) i fè f n 
(The same Shantipath as on page 1). 


Here ends the Amritabindupanishad as contained 
in the Atharva-Veda. 


TEJABINDUPANISHAD 


The Tejabindupanishad is the last of the five Bindu 
Upanishads forming part of the Atharva-Veda. It con- 
ceives the Supreme Atman dwelling in the heart of man, as 
the most subtle centre of effulgence, revealed only to Yogis 
by supersensuous meditation. After stating the disciplines 
which the Truth-seeker must undergo in order to master 
that most difficult but the only process of supreme realisa- 
tion, the Tejabindu sets forth, in the highest philosophical 
conceptions, the nature of That which is to be meditated 
upon, and realised in essence, that is to say, Brahman, 
the Absolute, and points out in conclusion some of the 
disqualifications which the student must shun if he desires 
to be “one of those who make the inaccessible accessible” 
and reach the goal, the absolute freedom of the soul. 


a ӛзіңе ux cart fark gía few | 
апата sre Mat TIS WWW 4% 4 AT UU 
1. Om. (Now about) the Effulgent Point :* It has 
its excellent meditation : Supermundane,? seated in the 
heart, (attainable by) the Anava,? Shakta and Shambhava 


(methods) ; (the meditation is) gross,‘ subtle, as well as 
that which is transcendental. 


1 The Effulgent Point—The indwelling Atman is meant. Effulgent— 
Because of Its being the Light of lights, Men and spiritual, It 
illumines the whole universe and «ізрсіз all darkness of the mind. 
Point—denoting Its extreme subtleness ; hence It cannot be by 
the mind which is not purified and concentrated. 


2 Supermundane—Bceyond the phenomenal. 
3 Anava etc.—These are the three ways of initiation mentioned 


in the scriptures. The first, the Anava, is the ordinary mode in 
which the Guru communicates to his disciple a Mantra (a sacred 
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formula, which the latter, is called upon to regularly repeat. and 
meditate upon) and instructs him in the ways of worship, posture, 
and meditation. The second, the Shakta, is much higher and -is 
parted by perfected souls who their own power can instil 
the higher spi itual consciousness in the disciple without his having 
had to go through any external modes of worship to attain toit. 
But the third, the Shambhava, is the highest mode in which the 
pe Teachers of humanity whose mercy knows no reason, raise 
е disciple at once to the highest stage of realisation. 


4 Gross ctc.—These three meditations correspond respectively 
to the above three modes of initiation. Transcendental, i.c. so subtle 
in its working that it cannot be accounted for by human reasoning. 


gati ч OT зеі ч тозан! 


Зен че Tati чі a afm NIRU 


2. Even to the wise and the thoughtful this meditation 
is difficult to perform, and difficult to attain, difficult to 
congnisé and difficult to abide in, difficult to define and 
difficult to cross." 


1 Difficult to cross—Whose end is difficult to be reached. 


Gagal feret бча Әри: | 
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3. (To attain that meditation one has to be) abstemious 
in food,” a master over anger, attachment and his passions; 
(one has to be) free from the pairs of opposites, devoid of 
egoism, (тес from hope, and free from possession.? 


1 Abstemious in Убе to be moderate іп food and take only 
such as is good for his body and conducive to mental purity. 


2 Pairs of opposites—viz heat and cold, good and bad, pleasure 
and pain, success and failure. All that can be classed under 
upüdeya—rcjectable or acceptable. 


3 Free from possession —Aparigraha : or it may mean, onc who 
docs not receive gifts. This non-recciving is onc of the several kinds 
of Yamas, or mental restraints, mentioned in the Yoga Shastra b 
Patanjali, for the acquirement of independence and purity of thought. 
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4. (He should be) опе! who makes that which is 
inaccessible accessible, one whose whole aim is to serve? 
the Guru and his cause only. (Sages) reach the three gates? 
(to It). (Therefore) the Supreme Soul is said to have 
three resorts.* 


1 One аса he DE. ues of indomable energy and 
perseverance, who undaun ties on the owever t 
will reach the goal. ды r£ 

2 Serve the Guru etc.—Gurumünürthamünasah of the text may also 
be explained as: one whose whole end and aim is the worship of the 
Supreme Spirit. 

3 Three gatcs—threc means of attainment, viz Vairügya, dispassion 
(as implied in verse 3), and Utsaha, zeal and Gurubhakti, devotion to 

е Guru (as stated in the preceding part of this Shloka). 

4 Three resorts—Tridhama : Three accesses. Or, three states of 

waking, dreaming and dreamlesssleep in which the soul resides. 


qx Taê FARÎ Gur (УЧЧ | 
SASH желден RCT TET Uu 


5. This is supreme, hidden in mystery, the resting- 


place (of all) and imperceptible ; it is Brahman, without. 


support, of the nature of unlimited space, atomic, and 
subtle. ‘That is the supreme abode” of Vishnu. 


This and the succeeding six Shlokas set forth the nature of That 
which is to be meditated upon, viz Brahman or Atman. 

1 Without subpori—Brahman being bigger than the biggest, 
cannot have anything to support it. 

2 Atomic—indivisible and incomprchensively minute. 

8 Abode—Pada : State. 

4 Vishnu—Derived from its root-meaning Vish, it means That 
which pervades or indwells all. 


жатат frat Tati feng erates | 
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6. Pertaining to the Tryambaka, containing, the 
three Gunas,? support (of all) ; the three worlds? are 
its elementary or essential constituents ; devoid of form, 
unchangeable, unconditioned, uncontainable, and without 
substratum. 


1 Tryambaka—Lit. having three eyes. The Father of the three 
worlds, or the Revealer of the three Vedas. 
2 The three Gunas—viz Sattva, Rajas, and Tamas. 


3 Тһе three worlds—viz Bhuh, Bhuvah, and Svah—the universe, 
the etherial space, and the heaven. 


зч еа атн йт | 
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7. It is the State free from all limitations, beyond the 
range of speech and mind perceivable by thinking on 
one’s own state and abandoned by words denoting 
plurality as well as unity. 

1 State—real nature free from all false identifications with 
the self. 


2 Abandoned etc.—because of their inability to express Its real 
nature. 


The original text may also be explaincd as: Inaccessible to 
one who has made the body and the senses his all-in-all. 


ama чт GOANA | 
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8. (Itis) Bliss itself, beyond” the causality of happiness, 
difficult to be seen, birthless, immutable, free from all 
functions of the mind-stuff, eternal, constant and imperisha- 
ble. 


1 Beyond etc.—Being Bliss itself, nothing external can impart 
bliss to Brahman. 


ачяепч ачен FRET TOT | 
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. 9 It is That which is Brahman, It is That which 
is Адһуаппа, It is That which is the extreme limit," 
It is That which is the supreme refuge ; It is knowledge? 
independent of the mind-stuff, It is the Atman, It is of 
the nature of infinite space ; established (in all actions).* 

4 (d Adhyatma—The Reality which makes up the inner-most individual 
sell. 

2 Extreme limit—the perfection to which anything can reach. 


9 Knowledge etc.—Lit. it is that Chitta which is not-Chitta, i.c. 
which is not identified with its modifications but remains in its own pure 
essence of knowledge sclf-manifest. 


4 Established (in all actions)—as their efficient guide. 


азга TRT a anaa fan | 
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10. Though It is that which is not void,* yet thought? 
of as void,” (but in reality! It transcends voidness, and is 
firm-fixed.* There is* neither thinker, nor thought nor the 
thinkable. Still it is to be meditated upon.* 

1 Not roid—bcing the Whole hy Itself. 

2 Thought of—crroneously, by the ignorant and the materialistic. 

3 As void—as absolutely non-existent. 

4 Firm-fixed—being the Whole. 

5 There is etc.—because of Its being the Absolute, above cause 
and effect. 3 

6 Meditated upon—as conferring upon men final liberation. 


wd AI чч ч q€ ATT | 
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11. That (Brahman) is All, Supreme, of the 
nature of space, to It there is nothing superior ; it is 


* 


ENT 
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higher than the highest, unthinkable, and free from the 

experiences of the waking state. Itis not that the sages 

who devote themselves to the Truth’ do not know It as 

Ср Reality: It is not also that the gods do not know the 
ighest. 


1 Nature etc.—being unattached. 
2 Truth—as stated іп the preceding Shlokas. 


Br Е wd ud чта se ч fra 1 
Пі unfer qmi ч dart ч fenem | 
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12. (Brahman is) not (known to those who are possessed 
of) avarice, delusion, fear, egotism, lust, anger, and sin? 
or (possessed of) heat and cold, hunger and thirst, or 
mental resolve and indecision, or pride of birth? in a 
Brahmana family, or (vanity in having read) a mass ОҒ 

_ books on Mukti. 


1 Sin—Kilbisham : It may also mean, disease. 

2 (Possessed of) heat and cold—unable to bear heat, cold, etc. 
with equanimity. 

3 Birth etc.—Rcalisation is not dependent on birth or book-learning 


as has been repeatedly demonstrated in the lives of saints, from the very | 
earliest times to our own day. 


ч чч Gaga ч A Arata: | 
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13. (Brahman is) not (known to those who arc sensitive 
to) fear," or pleasure and pain, or honour and disgrace. 
(To one) їсс from these ideas, that Supreme Brahman be- 
comes manifest—to one whose highest refuge? is Brahman B 


yea, that Supreme Brahman becomes manifest to one 
whose highest refuge is Brahman. 
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1 (Sensitive to) fear—Who are afraid of adverse criticism from others 
about their conduct. ‘The proper spirit consists in doing what one thinks 
to be right, irrespective of the opinion of others. 


2 Highest stc-—Who is absorbed іп, or intent оп the 
contemplation of Brahman. 


gada? êfa UU 


Here ends the Tejabindupanishad, as contained in the 
Atharva-Veda. 


= — 


SARVOPANISHAD 


The Sarvopanishad is appropriately spoken of as 
the quintessence of the Upanishads, being a concise and 
at the same time highly eloquent presentation of the 
concentrated wisdom, bearing on the main points at 
issue, of the Vedanta philosophy. The Upanishad 
opens with questions as to the nature of the twenty-three 
fundamental .topics, and furnishes the answers to them, 
in a consecutive order, to the end. Starting with bondage 
and Moksha and their causes, the seeker after truth is 
treated to a fine and delicate discrimination of the various 
gross and subtle states, in and through which the soul 
seems to appear within us, because of its Upadhis. Indicat- 
ing the real nature of the soul and dealing with the niceties 
of the ideas conveyed by each of the words of the Mahavakya 
Tat-Tvam-Asi (That thou art), the Upanishad seeks 
to point out the identity of the Jivatman with the Paramat- 
man or Supreme Brahman which is spoken of as the 
Essence of ‘Truth, Knowledge, Infinitude, and Bliss, and 
concludes by an attempt at defining Maya, thus com- 
pleting as it were the circle in order to show what causes 
the bondage and how it can be broken once forall. From 

_the point of happy definitions of the most difficult and 
important terms in the phraseology of Vedanta philosophy 
within the smallest compass, this Upanishad holds a distinct 
position of its own, and is worthy of our best attention. 
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1. Om. What is Bandha (bondage of the Soul)? 
What is Moksha (liberation)? What is Avidyà (nescience) ? 
What is Vidya (knowledge)? What are the states of Jagrat 
(waking), Svapna (dreaming), Sushupti (Dreamless sleep), 
and the fourth, Turiya (Absolute)? What are the Anna- 
maya, Pranamaya, Manomaya, Vijnanamaya, and Anan- 
damaya Koshas (vestures or sheaths of the soul)? What is 
the Karta (agent), what the Jiva (individual self), the 
Kshetrajna (knower of the body), the Sakshi (Witness), 
the Kutastha, the Antaryamin (Internal Ruler)? What 
is the Pratyagatman (Inner Self), what the Paramatman 
(Supreme Self), the Atman, and also Maya ?—The master 
of Self! looks upon the body and such like things other than 
the Self as Itself : this egoism? is the bondage of the soul. 
The cessation of that (egoism) is Moksha, liberation. 


That which causes that egoism is Avidya, nescience. That , 


by which this egoism is completly, turned back’ is Vidyā, 
knowledge. When the self, by means of its four and ten 
organs of sense beginning with the mind and be- 
nignly influenced* by the sun and the rest’ which appear 
outside, perceives gross objects such as sound” etc., then 
it is the Atman’s Jagrat (wakeful) state. When, even 
in the absence of sound etc.," (the self) not divested" of 
desire for them, experiences, by means of the four organs," 
sound and the rest in the form of desires—then it is the 
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Atman's state of Svapna (dream). When the four and 
ten organs cease from activity, and there is the absence of 
differentiated knowledge, then is the Atman’s state of 
Sushupti (dreamless sleep). 


Л The master of Self—The Paramütman dwelling in the body, 
as its lord or controller. 

2 This egoism—This misconception which makes опе think, “Т 
am а Brahmana”, “I am beautiful in appearance", “Lam the docr of 
actions”, and so on. 

3 Turned back—towards the Self as the real Ego. 

4 Knowledgc—Spiritual illumination. 

..9 Four and ten orgens—The four “inner” organs, viz mind (Manas), 
intellect (Buddhi), memory (Chitta), and egoism (Ahamkara) ; 
the five organs of perception, viz hearing, touch, sight, taste, and 
all ; and the five organs of action, such as the tongue, the hand, the 
leg, etc. 

6 Influenced—in the matter of resolve, perseverance, perception, 
and egoism. 

7 Sun etc.—the Moon, Vishnu, Shiva, the Creator, the Quarters, 
Air, the Sun, Varuna, the Ashvins, Fire, Indra, Upendra, Mitra, апа 
and Brahma, who arc held to be, respectively, the Adhidcvas, or presiding 
deities, of the fourtcen organs of sensc cnumerated above. 

8 Sound etc.—i.c. objects that can be heard, touched, scen, tasted, 
smelt, accepted, rejected, and enjoyed. 

9 Absence of sound etc.—i.c. though the other organs of sense are 
inactive. 

10 Not divested etc.—Tadvasanarahitah acter <R ат aa: І 
The thinking in dream comes from desire or attachment to 
sense-objects, caused by impressions unconsciously Icft оп the mind 
by the accumulated Karma, good or bad, in past lives, or from current 
experiences of the waking state. There is said to be another class of 
dreams which are caused by the instrumentality of the Devas. 

11 Four organs—the four “inner” organs, viz mind, etc. 

12 Differentiated knowledge—That is to say, when even the mind 
and the other inner organs do not function, consciousness by itself 
alone remains without any object for support. 
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2. When the essence of consciousness which manifests 
itself as the three states, is a witness of the states, (but 
is) itself devoid of states, positive or negative, and 
remains in the state of non-separation and oneness, then 
it is spoken of as the Тигіуа;ї the fourth. “The aggregate 
of the six sheaths,? which аге the products of food, is called 
the Annamaya-kosha, alimentary sheath. When the 
fourteen kinds of Vayus‘ beginning with the Prana, arg in 
the alimentary sheath, then it is spoken of as the Pranamaya- 
kosha, vesture of the vital BEST When the Atman united 


LIESS 
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with these two sheaths performs, by means of the four 
organs beginning with the mind, the functions of desire, 
etc., which have for their objects sound and the rest, then 
it (this state) is called the Manoi aya-kosha, mental sheath.) 
When the soul shines. being united with these three sheaths, 
and cognisant of the differences and non-differences thercof* 
then it is called the Vijnan4maya-kosha, sheath of intelli- 
gence. | When these four sheaths remain in their own cause 
which is Knowledge (Brahman), in the same way as the 
latent banyan tree remains in the banyan seed, then it is 
spoken of as the ORE haha causal frame of the 
Soul. |When it dwells in the body, as the seat® of the idea 
of pleasure and pain, then it is the Karta, agent. 
The idea of pleasure is that which pertains to wished-for 
objects, and the idea of pain is that which pertains to 
undesirable objects. Sound, touch, sight, taste, and smell 
are the causes of pleasure and pain. When the soul, 
conforming’ itsclf to good and bad actions, has made a link 
of the present body (with its past body), and is secn* 
lo bc effecting a union, a connection as it were, with 
the body not yet received, then it is called the Jiya 

individual soul, on account of its being limited by Upadhis.* 
The five groups are those beginning with the тіпа, those 
beginning with the Prana," those beginning with the 
Sativa," those beginning with the will," and those begin- 
ning with merit. The ego possessing thc attributes of these 
five groups, does not die out without the knowledge of the 
cver-attained Self. That which, owing to its Proximity 
10 the Self, appears as imperishable and is attributed to 
Atman," is called the Linga-sharira (subtle body), and the 
"hearts knot". The Consciousness which manifests itself 
therein is called the Kshetrajna, Knower of the Kshetra'® 
(body). 


1 Turiya—which is the Absolute, devoid of duality. 


2 The six sheaths—viz those pertaining to the nerves, bones 
marrow, skin, flesh, and blood, which compose all living bodies. 


3 Annamaya-kosha—The Koshas beginning with the Annamaya, 
the grossest of the series, are the vesturcs (sheaths or cases,) which 
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make the body enshrining the soul, and assuch, are the differcnt 
states or forms in which the soul resides. 

4 The fourteen kinds of Vayus—called Prana, Арёпа, Vyana Udina 
and Samana ; Naga, ros Krikara, Devadatta, and hananjays 8 
and Vairambhana, Sthünamukhya, Pradyota, and Prakrita. These 
different Vayus or vital airs, arc the forces that carry on the different 
functions of the body, by directing all the various motions within it, and 
are variations ofthe Prana. Prana is not the breath, but that subtle 
force or life-principle which causes the motion of the breath. 

5 Thereof—Pertaining to the desire сіс. 

6 Seat etc-—That is to say, when the self fecls that happiness 
may be its and not pain, thinking, out of ignorance, the gross and 

е subtle body as its attributes. 

7 Conforming elec-—That is to say, has taken up the present 
ред on its giving up the last body, аз а result of past good and 

8 Is seen etc-—That is, acts as if it will continue іп another 

. body on leaving this onc. 

The word iva (as it were), is to be connected with both the 
former and thc latter part of the sentence implying that all these ideas 
ofits Pome sad giving up a body, in the past, present, and future, 
are, from the the absolute standpoint, untrue to the Atman. 

9 Limited by Upadhis—lts imagining that it has a bodys and had, 

i 


PES will get, many bodies is the Atman’s Upadhi wi ich makes 

it Jiva. 

10 Mind group—consisting of mind, Buddhi, Chitta, and Ahamkára. 
11 Prana group—consisting of the five vital airs in the body. 


E Sattva group—The Triguna group consisting of Sattva, Rajas, 
an b 


19 Will group—The Ichchha group, consisting of will, desire, 
resolve, doubt, longing, unbelief, satisfaction, want of satisfaction, 
shyness, fear, and imagination. 

14 Merit group—or the Punya group, consisting of merit, demerit, 
knowledge, and Samskáras. dn . 2 
. 15 Attributed to Atman—Is thought of as Atman, by its super- 
imposition on the Self. 

16 Kshetra—Lit. field; the body is defined as such because 
RIS fruits of action being produced and reaped init as in a 
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feret eed matata ust 

3. He who is the cogniser of the manifestation" 
and disappearance? of the knower, knowledge, and the 
knowable, but is himself devoid of such manifestation and 
disappearance, and is self-luminous,? is called the Sakshi, \ 
Witness. When being perceived in an undifferentiated‘ 
manner in the intelligence of all beings, from Brahma (the 


Creator) down to an ant, it resides jn the intelligence орай , 


beings, then it is called the KutaStha. When, standing 2. 


as the means of realising the real nature of the Kutastha 
and others, which are differentiations* by virtue of possessing 
limiting adjuncts, the Atman manifests itself as inter-woven 
in all bodics, like the thread through a string of jewels, then 
it is called the Antaryamin, Internal Ruler. When the 
Atman shines forth—absolutely free from all limiting 
adjuncts, brilliant, as a homogeneous mass of consciousness 
in its nature of pure Intelligence, ind endexj—then, it is 
spoken of as the Entity of “Thou”! (vam) and as the 

tyagatmaNy, Inner-Self. (That which is) Satya (the 
Reality), Jnana (Knowledge), Ananta (the Infinite), 
Ananda (Bliss), is Brahman. The Reality is the inde- 
structible ; That which, when name, space, time, substance, 
and causation are destroyed, dies not,” is the indestructible ; 
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and that is called Satya, the Reality. And Jnana—that 
essence of Intelligence which has no beginning and no end, 
spoken of as Jnana. 


1 Manifestation—into name and form. 

2 Disappearance—Merging into the unmanifested state. 

3 Self-luminous—because ofhis being unmodified by the above 
two states, and having nothing to obstruct his knowledge. 

4 Undiffrentiated—i.c. as pure consciousness. 

5 Kutastha—Lit. that which resides in the unreal, such as the 
intelligence is. 

6 Differentiations etc.—This implies that any idea of duality, how- 
ever attenuated it may be as in the case of the Kutastha, i$ a form 
of superimposition on the Self. 

7 The Entity of "Thou"—i.c. the purified “Thou”. Unpurified 
“Thou” represents the individual soul, the Jiva with Upadhis. 

8 Dies not—i.c. remains absolutely changeless in the midst of every 
possible cause of change. 
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i 4. And Andnta, the Infinite, (remaining іп the same 
manner) as (does) clay in modifications of clay, as gold 
in modifications of gold, as thread in fabrics of thread, the 

- antecedent, all-pervading? Consciousness, that is in all 
| phenomena of creation beginning with the Unmanifested, 
is called the Infilite.] And AnZndaj Bliss—the essence? 

“ТГ ofthe consciousness of happiness, the ocean of measureless 

bliss, and the state of undifferentiated happiness! is called 
Bliss. That, of which the above fourfold nature” is an 
indication, and which is permanent' in all space, time, 
substance, and causation, is called the Entity of “That?” 
(Tat) Paramatman, Supreme Self, and Para-Brahman, 
or the Highest Brahman. Distinguished from the Entity 
of “Thou” (when it appears to be) possessed of attributes, 
as well as from the Entity of “That” (when it appears to be) 
possessed of attributes, that which is all-pervading like the 
sky, subtle, whole by itself, pure Existence, the Entity 
of “Art” (Asi). Self-luminous, is spoken of as thc Atman ; 
the Entity of “not-That”,* also is spoken of as Atman. 
That which. is beginningless, fruitful? open to both proof 
and disproof, neither real" nor unreal,” nor real-unrcal'* 
—non-existent, when, because of the immutability of its 
own substratum, the cause of change" is ascertained;'* 
—existent when it is not so ascertained''—(thus that) 
which is undefinable, is called Maya. 


l Antecedent—Existing prior to effects or creation of the universe. 
2 All-percading—Pervading the whole of the manifested universe 
as its essence. 
9 The essence eic.—which comes only from Jnana. 
4 Undifferentiated kabina sa S happiness which is not dependent 
on the senses, such as sight, hearing, touch ctc. 
5 Fourfold nature—viz Reality, Knowledge, Infinity, and Bliss. 
6 An indication—A faint approach towards expressing the Brahman. 
4 Permanent—Invariably, present in Its changeless nature, 
i “not-That?—That which is different from the 
вашу of "Thi by s pertaining to Upadhis. The drift of the 
whole is to convey the abstractidea. “Thou art That’, Tat Tvam 
that there is no difference, in reality, between the Atman and 
the Paramatman, all the seeming difference being due to Adhyasa, or 
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superimposition, of Upadhis or attributes which do not really belong to 
the Atman. 


9 Fruitful—Lit. pregnant. Containing within herself the seeds 
ofaction, capable ofproducing the phenomenal universe. 

10 Neither real —It has no reality considered apartfrom Brahman. 

11 Nor unreal—because it is perceived by all. 

12 Nor real-unreal—It is not both real and unreal at the same 
„time, but it is something different from Sat (existence) and Asat 
(non-existence), or in other words, it is inexpressible (елат). 

13 The cause of change—Avidyà ог nescience; 

14 Js ascertained—When Maya is perceived to have the changeless 

man as its substratum, and consequently when the cause of all 
modification or change in the phenomenal universe is ascertained in 
its truc aspect, in the state of highest realisation, then Maya becomes 
non-existent, as then whatever is, is perceived as One Existence— 
Brahman only. 

15 Not so ascertained—When such is not the case it exerts its 
own powers of illusion and bondage on the unenlightened souls. 
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Here ends the Sarvopanishad, as contained in the 
Atharva-Veda. 


BRAHMOPANISHAD 


The Brahmopanishad is classed among Upanishads 
that belong to the Atharva-Veda. From the commentator, 
Narayana, comes a recension of this Upanishad which 
begins as in the text we have followed. But Shankara- 
nanda, who was the head of the Sringeri Math in the 14th 
century and who has left valuable comments on many 
of the minor Upanishads, gives us another recension which 
begins with the number two of our texts. This Upanishad 
gives a complete and clear idea of the nature of the Atman 
which has four states of consciousness and four seats and 
four places for meditating upon for the better realisation of 
the Atman in its Nirguna aspcct. 
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1. Om ! Shaunaka, householder! of fame, once asked 
Bhagavan Pippalada* of Angira's family : In this body, 
the divine city of Brahman, installed, how do they” create? 
Whose glory does this constitute ? Who is he who became 
all this glory? 


1 Mahashala : Houscholder—Lit. having extensive residential 
hall, ic., providing in his houschold maintenance and shelter to 
many. Compare, Chhandogya, V. ii. 


2 Bhagavan Pippalada: Bhagavàn—Lit. means onc having the 
six supreme acquirements : alllordliness, Dharma, fame, all rosperity, 
wisdom, and renunciation. Of the ten major Upanishads, the 
Prashnopanishad, comprises the six discourses, of this great 
Rishi Pippalada given іп reply to the six Rishis Who came as 
enquirers, cach of whom asked him a question. 
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3 Diwa—radically means pertaining to the Shining Ones, the 
the Devas, and hence “divine”. 


4 Brahmapura—is a term used in the Upanishads to mean the 
human body. One Vedic Mantra (Atharva-Veda, 10.iv.9) scems to 
have started this idea, though we find there only the human facc 
(according to the Nirukta and Brihadaranyaka, IT.ii) represented as 
the abode of the seven Deva-Rishis. Compare also the usc of this 
term in the Chhandogya, VIII. 1, and a parallel idea in Chhàn- 


dogya, III. xiii. 

5 These creative or manifesting agencics represent the functions 
of the organs such as speech сіс. The wholc question may be stated 
Plainly as follows : How did the sense-functions come to bc installed 
in man ? How do they project this scnse-world ? Of whom do 
they form thc manifestation ? What this manifestaion is in reality ? 
The Kenopanishad opens with a similar question. 
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1. Unto him (Shaunaka) he (Pippalida) imparted 
the Supreme Wisdom of Brahman : That is Prana,’ the 
Atman. He constitutes the glory? of the Atman, the 
life of the Devas. He represents both the life and the 
death“ of the Devas. That Brahman who shines within 
the divine Brahmapura (or body) as the faultless One, 
devoid of manifested effects; self-effulgent, all-pervading,* 
He (it is who) controls (the Jiva), like a spider? controlling 
the king of bees. | Just as? spiders by means of one thread 
project and withdraw the web, so also the Prana, (who) ~ 
retires drawing back his creation. Prana belongs to the 
Nadis? or subtle nerve-chords as their Devata or indwelling 
deity. | Опедіп dreamless sleep goes through that state 
to one's own Abode, like a falcon and the sky—just as a 
falcon goes (to its nest) borne on the sky. Не states 213 
—]ust as this Devadatta (in dreamless sleep) runs not 
away even when struck with a stick," even so he docs not * 
also attach himself to good or evil consequences of the 
life's ordained activities; just asa child enjoys itself (spon- 
tancously) without motive'* or desiring fruit, even so this 
Devadatta (the subject of dreamless sleep) enjoys happiness 
in that state. | He аз" being the Light Supreme.!” De- 
siring” Light he enjoys the Light. So also he returns by the 
same way to the dream-state, like a leech :?* just as a leech 
carries itself on to the other points in front—(first) fixing 
upon the next point. And that state which he does not 
give up for a next one is called the waking state. (He 
carries all these states within himself) just as a (Vedic) 
deity bears the eight sacrificial cups? simultaneously. It 
is from Him that the source of the Vedas and Devas hang 
like breasts. In this waking state particularly good. and 
evil obtain for the shining being (i.e. man's Self) as ordained. 


48 BRAHMOPANISHAD 


This being or Self is fully self-extended* (into world- 
forms), he is the indwelling controller of things and beings, 
he is the Bird," the Crab,** the Lotus," he is the, Purusha,” 
the Prana, the destroyer, the cause and the effect," the 
Brahman and the Atman,” he is the Devata™ making 
everything known." Whoever knows all this attains to 
the transcendent Brahman, the underlying support, the 
subjective principle.” 


l Prana—is егаПу, but often loosely, translated as “vital 
breath" ; the “life-force” or the “vital force” would be better. The 
term is applied both to the transcendental Principle, the subtle 
cause, as wellas to its cffects, the forces moving to activity the organs, 
Physical and mental. In Prashnopanishad Pippalada unfolds the 
whole philosophy of this Prana. 


2  Altman—Prana is here expressly identified with the Atman, 
so that there may not be any misconception about the former 
being limited in meaning only to the manifested aspect of the 
latter. This manifested aspect, Prana, is in reality the same as the 
Atman, however much distinguished for the sake of intellectual compre- 
hension, that is, for the sake of making out a process of manifestation 
or creation. In the Upanishads, therefore, Prana is often used as 
synonymous with Brahman or Atman. Compare, Brahma-Sutras, 
. 23; and I. 28-31. This gives a general answer to thc questions 
put; forall thc questions really refer to the Atman. 


3 Prüna—ishere said to be the glory or Mahima of the Atman, 
just as the external developments of the innate genius of a man 
BS io him as his glory or Mahima. Still the inapplicability of 
this word in the case of the Atman is confessed in Chhandogya, 
VI. xiv. This and the former statement in Pippalàda's reply meet 
the last part of Shaunka's question. 


4 Prana—is the life of the Devas, (Indriyas) because thc latter 
embody only its manifested functions which go to make up the 
macrocosm and the microcosm, the external and the internal world. 
It is also their death, becausc their dissolution mcans nothing but 
resolution into it. 


5 WNishkala—means “devoid of Kalas”. Now Kalas are the 
products of the manifesting or creative Process. In the sixth dis- 
course of the Prashnopanishad, Pippalada explains how through the 
sixteen Kalas Brahman or the Purusha seems to reproduce himself 
as man and how when these sixtcen Kalas merge like rivers in the 
ocean of the Purusha, only the Akala or Nishkala remains. 


6 Akshara may mean the undecaying one, but taking the root 
to be ash, it means the all-pervading onc. The term is applied to 
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Brahman, as wellas to Its aspect as the material cause of creation, 
as in Mundakopanishad, II. 2. : 

2” Неге we have the reply to the first part of Shaunaka’s question. 
This spiritual or transcendental control over organs and clements 
is fully dealt with in Brihadáranyaka, 7th Brahmana. Here we have 
it put collectively by the mention of Jiva.: 

8 Like a spider etc.—This comparison is explained in the next 
assage. The reference to Vs di bees (Madhukararaja) caught 
inaspider's web implies the idea of the human being with his consti- 
tuent organs of sense and activity. In Shaunka's question, this 
human Jes al is not brought forward, so also in the next Passage 
which develops the comparison. 5 
= 9 Just as elc.—Here also Prüna is to be taken both as the 
Atman and as its aspect of being the manifesting principle or prana 
Proper. The Atman is here compared to the spider, the Prina to 
the single thread let offfrom the spider, and the complex of organs 
and elements as the web which the thread inweaves. While Prana 
itself is but the Self-projection of the Atman as Its own principle 
of manifestation, it. is in and through this one Prana again that 
sense-functions and sense-products become evolved as well as involved. 
This is the meaning. It may be pointed out that the human per- 
sonality (Jiva) is notscparately mentioned here, simply because it is 
nothing but a mere reflection, on the wave of. sense-functions, of the 
reality of the Atman, and therefore, itis only the wave that practically 
counts. 


10 How is the relation maintained between Prana and the senscs ? 
Through the Nüdis. What is the relation between Prana and the 
Nādis ? The Shruti answers it next. The Nadis arc the channels 
developed by Prana for its manifestation and function, and just as 
this functioning ranges from the gross to the subtle, so also these 
channcls or chords The ancient Vedic mind by its introspective 
method traced the evolution of Prana from above down s, and 
so the results of its analysis are couched in terms which cannot 
exactly correspond to those used by the modern scientific synthesis 
which proceeds on generalisation of facts observed by the senses. 
For example, Sushumna is the name of the Nadi or channel, as 
expressed in the terms of Vedic analysis, for the descent of. (Prana 
to the plane of its physiological manifestation, and as scientific 
synthesis does not yet rise beyond this plane with its sensc-observations · 
or material instruments, it is possible to represent only very imperfectly 
and indirectly the location of this Nadi, and so also in the case 
of many Nadis. 


11 Prana is the Devatà of the Nàdis, because they resent its 
functions. We have been told in the foregoing texts that Prana 
evo! the complex of man’s psychophysical activities. The 
Nadis are hcre stated to form the media for such evolution as 
well as for involution. We have therefore the conception of one 
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Prana becoming many and then functioning through determinate 
channels built up with matter—Brahman in its self-manifesti 
process becoming determined as action and reaction, as Prana an 
Aküsha, force and matter. 


12 Sushupti (oras here, sushvapa) comes infor а marked attention 
and analysis in Vedic Philosophisings, for in this unique phenomenon, 
the subject-object consciousness which gives us everything we call 
realin this life becomes attenuated beyond itsclf. In such dreamless 
sleep, this relative consciousness vani: cs ; but consciousness in itself 

not dic, for otherwise there could have been no resurrection for the 
former. This fact of potential resolution of ordinary consciousness into 
absolute consciousness is described as the return of the former to its 
own abode. But though this return offers the closest analogy to 
Samadhi, or actual unification barring even the potentiality for 
reverting to the illusory relative existence, we must remember that 
the difference, for p ses other than purely theoretical, counts as 
much аз any other difference. Just as moonlight docs not make day, 
though it is the WM sunlight that makes it, so the bliss of dreamless 
slecp is not Samadhi although a little analysis shows that it is the 
same Supreme Bliss. Herc it is the reflecting mcdium, as it were, of 
potential reversion, mentioned just now, (or the seed of Avidya), 
which makes, this difference. То us, therefore, in drcamless sleep, 
the Supreme Bliss comes infected with ignorance and impotence; 
but it is far more recognisable in this form than in those in which it 
pervades ordi life. (Compare for this idea of return to Brahman, 
Chhàndogya, VIII. iii, VI. viii, сіс. ; for its deficiency from real 
self-realisation, Chhandogya, VIII. xi). 


18 How is it known that it gocs to its own abodé ? Because 
when one gets up from sleep one makes such Statements as “I had 
good sound sleep", which shows he had been to the abode of Bliss 
and hasreturned from there. This Ananda is Brahman. 


14 How can one enjoy Bliss when there are good and суй 
deeds with their effects ? The Shruti negates the existence of good 
and evil in the allowing (passage: The law of causation operates 
on us only so long as we di tinguish ourselves as subjects from objects 
of thought or activity. Onc in dreamlcss slecp is not caused to run 
off by the application of a stick ashe fails to objectify the situation. 
Similarly, being beyond the law of causation, опе in drcamless slcep 
becomes detached from enjoying the fruits of his actions of the 
wakeful state Being free from causation, from good and суй, he 
enjoys Bliss. 

15 Literally, “the d and evil belonging to sacrificial and 
other works prescribed for man in the scriptures”. The ishta comprises 
all the sacrifices performed for the sake of wordly possessions, other- 
worldly possessions and progen: ; and purta comprises works of civic 
utility, such as planting trees, excavating water-tank, etc., ordained in 
in the scriptures. 
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16 Ifthere is по evil, the cause of misery, there сап be also по 
cause of happiness ; then whence is this experience of Bliss ? Antici- 
pating this the Shruti says, though there is no experience of Bliss 
asis caused, yet therc is the cternally existing Bliss itsclf which is enjoyed. 
The proof of its existence is direct perception. Without motive, i.c. 
without setting before itsclf some end to be pursued through definite 
means. 


17 How can the Bliss be experienced in Sushupti in the absence 
of knowledge or relative consciousness ? The Shruti says—he knows. 


18 Неге the enjoyment of dreamless sleep is characterised by а 
new factor other than Bliss, namely that of LightSupreme. Ordinary 
consciousness has the threcfold aspect of knowing, feeling, and willing. 
So to describe the supreme state of consciousness in the terms of these 
aspects, the terms—light, the enjoying of light, the desiring of 
light—are introduced. 

19 How can he, bereft of desires, experience the Bliss ? The 
para answers that he is desirous of the Jyotis and not altogether 

lesireless, 


20 The movement of the Icech affords a favourite example in 
the Upanishadic teaching for thc sclf-transference of consciousness from 
onc object-world to another, as experienced in the transition through 
death or through the three states of dreamless sleep, dream, and 
wakefulness. е point emphasised is that cach state is complete by 
itself, no one overlapping the other, so that there is a peculiar onc- 
pointedness in our consciousness when just it enters into any of these 
states, followed by an unconscious withdrawal from contact with the 
last state. 


21 Just as in particular sacrifices, the libation of butter is offered 
from eight different cups or pans and the deity invoked accepts them 
all at once in his undivided individuality though in divided capacity, 
ғо the Self supports the three states of consciousness, this dividedness 
by its transcendent oneness. 


22 The prefix nir in nirukta conveys the sense of “particularly”. 
For the scriptures are scen to speak also of good and cvil сусп іп 
the dream-state of man and prescribe purificatory ceremonies. But 
really man in his wakeful state whether here on earth or hereafter 
forms the essential theme of all Vedic ordinances and injunctions. It 
is man, wide-awake, who projects out of himsclf and for himself all 
rules of conduct, all conceptions of rewarding or punishing agents as 
Devatüs, and so on. 

23 All plans of existence, gross or subtle, mundanc or supra-mundane, 
consist of the self-extension ol man's sclf-hood. The distinction of the 
subjective and objective, we must remember, is intellectual and does 
not therefore operate beyond that limit. 

24 Khaga is literally “going in the sky”, i.e. a bird. The Self 
in man is “the bird", because it moves in space without any support 
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other than itsclf. Consciousness is beyond space and appears to 
move therein borne on itself. (The іса of timc may be taken as 
included here in that of space). 


25 Karkataka is literally “the crab". The Self in man is said 
to be the crab, because, urged by desire, it moves at all angles 
with the hclp of its sensc-organs. 


26 Pushkara bears many meanings. But we prefer it to mean 
“lotus” in keeping with the symbolism of the foregoing words. 
Man's Self like the lotus blooms in space, time and causation, but 
draws its sustenance and substance from beyond them. The causal 
sphere of being is symbolised by waters. It also means pure like the sky. 


27 The Purusha is literally one "lying in the abode of body", 
i.e. the person behind embodied existence, or seen through it as such. 


28 Himsa literally means “the killing propensity”. Man’s Self 
in its aspect оГ sustaining itself through hunger and food (Brihad- 
Ағалуақа; I. ii. 3) appears to impersonate the above-named propensity. 
Or the aspect of self-dissolution, inseparable from self-crcation, may 
sccm to impart to self this characteristic of “killing”. 


29 Para and Apara may mean both “the unmanifest or tran- 
scendent and the manifest or immanent” ог “the cause and effect”. 


30 Аппа or Self has been perhaps specifically, mentioned here to 
to bring to clearer view thc essential identity of all the substantives 
EDL referred to under the various epithets with the real Self 
of man. 


31 This term Devatà is evidently being uscd in the texts quite 
freely. We had it to mean the indwelling deity of a sensc-organ or 
Nadi, and now, twice here, we find it used in the general sense of 
“the glorious or shining onc". 


$2 Because of its Chctanatva—it being of the nature of Intelli- 
gence itself. 


33 The reader may be referred here also to the Kshetrajna of 
of the Gità (Chap. xiii). In more ancient literature, we пасе with 
this term, as in onc Brahmana, іп the sense of subjective knowcr, 
“Upadrashia”, аз man. But here also this sense of the subjective 
principle inclines more towards the background of Supreme Self 
than towards the foreground of embodied existence. In the Gita 
Shri Krishna forais of himself as the one knower-principle of 
Kshetrajna in all individualised existences. Brihadáranyaka has the 
well-known text, “No other knower there is except That Onc.” 
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2. Ndw this Purusha! has four seats? the navel, 
the heart, the throat, and the head. In these shines 
forth the Brahman with four aspects : the state of wake- 
fulness, of dream, of crgumlcs sleep, and the fourth or 
transcendental states] Inthe wakeful state, He is Brahma;* 
in the dreaming state, He is Vishnu; in dreamless sleep 
He is Rudra; and the fourth state is the Supreme In- 
destructible Опе; and He again’ is the Sun, the Vishnu, 
the Ishvara, He the Purusha, He the Prana, He the Jiva 
or the. animate being, Не the Fire, the Ishvara, and the 
Resplendent ; (yea) that Brahman which is transcendent 
shines within all these | In Itself, It is devoid of mind, of 
cars, of hands and feet, of light. There neither are the 
worlds existing nor non-existing,’ neither are the Vedas or 
the Devas or the sacrifices existing nor non-cxisting, neither 
is the mother or father or daughter-in-law cxisting nor 
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non-existing, neither is Chandala's son or Pulkasa's 
son existing nor non-existing, ncither is the mendicant 
existing nor non-existing, so neither all the creatures 
or the ascetics ; and quu only the One Highest Brahman 
shines there, | Withirr the recess? of the heart is that 
Akasha of consciousness—that with many openings," 
the aim of knowledge, within the space of the heart—in 
which all this (universe outside) evolves and moves about, 
in which all this is warped and woofed" (as it were). (Who 
knows this), knows fully all creation. There the Devas," 
the Rishis, the Pitris have no control, for being fully 
awakened, one becomes the knower of all truth. 


1 Purusha—That is, this central being or entity who as Prana 
Projects the web of scnsc-functions and intellectual relations and who 
Proceeds like the leech from onc state of consciousness to another, 


2 Кош seats cic.—It is noteworthy that already in some of thc 
Upanishads we find mention made of special centres or scats of 
consciousness in the body forming stages of spiritual realisation for 
the process of Yoga or mental concentration. Patanjali speaks of 
seven planes in the ascent of mind towards perfection in concentra- 
tion. But specification of centres and nerves in the human body 
in connection with the process of Yoga had been going on since thc 
the Upanishadic age, till this scheme of localisation matured into thc 
Tantrika Shatchakra [i.c. the six centres—Muladhara (somewhere in 
sacral plexus), Svadhisthana (about half-way above the last centre), 
Manipura (navel), Anahata (heart), Vishuddha (throat), Ajna (junc- 
tion of eyebrows), Penetrating beyond which the mind loses itself 
in the supreme centre of Sahasrára in the crown of the head]. 
Here we find only four scats or centres mentioned, of which the navcl 
is substituted by the cye in one of the concluding verses later on. 
In that verse, the cyc is associated with the waking state, the throat 
with the dreaming state, the heart with the state of dreamless sleep 
and the head with the fourth or transcendental State. This order of 
Correspondence apparently differs in Significance from what we 
find maintaincd in the science of mental concentration. But the 
four states of consciousness are treated here not as they belong to 
individual man but as they belong to his Universal Self. It is the 
Purusha in His undifferentiated being who is said to manifest 
Himself in these four centres, and man has to concentrate on His 
manifestations in these centres in order to experience the four states of 
Consciousness corresponding to them in all their reality. 


3 Brakma—Because in this state the objects of desire become 


kinetic or actual in the sense of im osing their own law on the 
desiring agents. Brahma is, here, the Divinity in man as the creator ; 
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in our wakeful state, this Divinity creates, or has all objects of desire 
realised, so that the force of dae becomes Ed into thc 
force inherent in created objects. 


4 Vishnu—Bccause in this state thc objects of desire are still 
Potential in the sense of being acted upon by the desiring agents 
instead of being completely free to act upon them ; in other words, 
the objects of desire are being preserved in this’ state in view of 
their being realised as experiences of the wakeful state. This function 
of preserving them belongs to Vishnu, who is the Divinity in man 
In its aspect of the Preserver of the creative proccss. 


. 5 Rudra—Because in this state all objects of desire vanish into 
dissolution, and we have here the Divinity in man manifesting itself 
as Rudra, the God of dissolution. 


6, The Indestructible One or Akshara is the fourth state. It is 
the Reality beyond all states of consciousness—immutable, undecay- 
ing ; and so the term Akshara is appropriate. 


. 7 He again elc.—After relating the manifestations of the Purusha 
in the three’ planes of consciousness as Rudra, Vishnu, and Brahma 
(which manifestations, by the bye, are differently conceived of in 
later Vedanta philosophy as Virat in the ordinary gross planc, 
Hiranyagarbha in the subtle plane and Ishvara in thc causal plane), 
Other well-known manifestations within the sphere of Maya аге 
being enumerated. The name, Ishvara or Lord, has been twice 
mentioned in this enumeration. (In Shankarananda’s version it is 
used once). In a Vedic sense, the Sun and Vishnu are synonymous. 
‘The term Purusha used here may refer to the Sankhyd conception. 


8 In Itself etc.—The text here takes us again beyond the planc 
of manifestation. 


9 There neither eic.—The mode of expression із peculiar, and 
amounts to declaring that neither any affirmations nor any negations 
of the human intellect serve to describe what the state of Brahman 
is. We even do not express it when we Procced with the ncgative 
method of “Sa eva neti neli atma” (Brihadaranyaka, III. ix. 26) “He 
isthe ‘not this not this’ Atman,” or when we procced with the positive 
method of “Sarvam khalvidam Brahma” “АЦ this indeed із Brahman”. 
They are only methods of attaining to that state and not its 
descriptions. Just as we cannot say of our mind or consciousncss 
that it is extended, that it measures so many fect or so man 
inches, so neither can we say that it is not extended, sceing that it 
holds all extension in itself ; just as this consciousness implies anothcr 
order of reality, to which the units or standards of physical reality 
do not apply ; so Brahman is the Reality beyond all intellectual 
relations or standards which give us our Vedas, our gods or our 
rewards, or give us our domestic relationships and social distinctions. 
It is clear that these religious functions, domestic relations, „апі 
social distinctions do not exist in the state of Brahman ; but neither 
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can we say that they do not exist therc so long as we have to affim 
their existence anywhere. 

l0 Within the recess etc.—The idea of the Supreme State, rcalisable 
within the recess of the heart and having the characteristic. of 
Akasha (ether or spacc) in that it holds thc whole universe of 
cvolving and evolved objects, reccives ample treatment in Chhan- 
dogya, 8th Prapathaka. Тһе expression, Tadvijnanamakasham, stands 
for the chidak of more modern litcrature. 

11 With many _openings—This conception is ampliticd in Chhàn- 
dogya, 3rd Pranataka 13th part. The openings or points of access 
into the Akasha or Supreme state arc rc resented by the gods or 
objects worship—being, in the texts rcf to, the five Pranas, 

12 Is warped and woofed—That is, supported as threads in a cloth. 
Both the idea and symbolism occur more explicitly in Brihadáranyaka 
3rd Chap. 8th Brahmana. 

ІЗ There the Devas etc.—The Devas, the Rishis, and the Pitris 
comprise the threefold objects of Vedic sacrificial worship, But 
though they havecontrol over the destinies of the Vedic worshipper owing 
to the limitedness of his desire and knowledge of truth, they have nonc 
over onc who transcends all desires by his knowledge of the whole 
truth as in Brahman “by, knowing which all things are known”. 


3. Іп the heart the Devas? live, in the heart the Pranas® 
are installed, in the heart exist the supreme Prana? and 
Light* as also the immanent Cause with threefold constit- 
uents* and the Mahat* principle. 

It exists within this heart, that is, in the consciousness." 
“Put on the sacrificial thread which is supremely sacred, 
which became manifest of yore with Prajapati (the first 


- 
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created Being)Himself, which embodies longevity, eminence 
and purity, and may it be strength and puissance to you |?! 


1 It is better to explain the meani according to the thirteenth 
chapter of „the third part of the Chhandogya Upanishad. The 
Devas specifically mentioned there as dwelling within the heart arc : 
Aditya (the Sun), Chandrama (the Moon), Agni (the Fire), Parjan: 
(the Rain), and Vayu (the Air). The Nirukta makes all the Vedic 
Devas combine and coalesce into three, the Sun, the Air, the Fire. In 
Brihadaranyaka,III. ix. 3, the number of Devas is reckoned on various 
principles, representing it to be 33, 6, 3, 1}, 1, etc. When the number 
isrcpresentedas one, thename of that onc Deva is Prina, i.c. the supreme 
Prana which the present Upanishad speaks of from the beginning. 


2 The Pranas established in the heart arc also specified in 
Chhandogya, Ш. 13, namely the five well-known Prinas, 

, 3 The word Ргапа here refers to the supreme Prana described 
in the beginning of the texts. 

4 The Light refers to Ше same Jyoti or Light mentioned in the 
Chhündogya III. 13. Brahma-Sutra l.i. 24 explains this Light to be 
identical with Brahman. 

5 Trivrit-sutram literally means “the thread with tripartite sections", 
and hence the ordinary sacred thread worn on the body. But Sutra 
figuratively means the material cause inasmuch as threads constitute 
the material causc of a picce of cloth. The cause of creation is said to 
be Trivrit or tripartite either because it is (Prakriti) composed of 
Sattva, Rajas, and Tamas uir de to Sankhya philosophy or 
because it is made up of Tejas (the principle, , Ap (the water 
Principle), and Anna iue matter principle) according to Vedanta, 
as in апдоруа VI. 2: 4. 

6 The Mahat, as is well known, is one of thc twenty-five prin- 
ciples of Sánkhya (Sinkhya-karika 3). Vedanta cxplains it to be 
the Cosmic Intelligence holding in itself in subtle cssence the whole 
gross creation. 

7 The argument developed here is: Since we have scen in the 
foregoing (схе that it is in the heart that the real Trivrit-sutra or 
tripartite thread exists, we easily understand the real significance of 
the Mantra uttered when onc is invested in common life with sacri- 
ficial holy thread, (this Mantra being then quoted in the text). And 
when it is once understood that the sacrifical thread worn outside 
the heart is only an external symbol of the real tripartite tread 
existing within the heart, we casily realisc the true import of the 
custom of discarding the external symbo! as formulated in the follow- 
ing ordinance about initiation into Sannyàsa. 


grê ачі Жеп ЯН RIE: | 
Wei чё wur чеабніч TT Il 
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The enlightened one should discard the external 
thread putting it off with the sacred tuft of hair on the 
head ; the Supreme Brahman as the all-pervading? one is the 
thread, and he should put this on.? 

1 The word Aksharam may literally mean either the “undecaying” 
or the “all-pervading”. From some texts of Mundakopanishad, 
I. 7, II. 1-2, уе find the term tosignify Brahman in Its aspect of the 
manifesting principle. Brahman in Itself, of course, transcends 
this aspect, but as the latter is identical with Prakriti or the material 
cause which has been spoken of above as the tripartite thread, 
Brahman, as the Akshara, is specifically mentioned in the present 
text. 


2 To put on the all-pervading Brahman means, of course, “to 
keep the mind fixed thercon in constant contemplation” and this practice 
is to supersede that of wearing the sacrificial thread on the body. 


TAMANE: qu art чё TH | 
Weg Ta ач a ft eure 
The Sutra (or thread) is so called because of its having 
pierced through and started (the process of becoming). 
This Sutra verily constitutes the Supreme State. By whom 
this Sutra is known, he is the Vipra (sage), he has reached 
beyond the Vedas. 
l Suchanat etc.—The word Sutram is here being traced to its 
root sick, which means both “piercing through” like a needle, and 


"starting" or "indicating" a fact. e term, therefore, is quite 
appropriate as used of the material cause of creation. 


біз чан йе qu afro mua 
«eg redet «бате u 
By It all this (universe) is transfixed, as a collection of 
gems is stringed together on a thread. The Yogi who is 


the knower of all Yogas and the scer of truth should put on 
this thread. 


TENN TAAT ARA: 1 
чагаа Ya ATA: ч Aaa: и 
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Established in the state of highest Yoga, the wise one 
should put off the external thread. One who is really 
self-conscious must put on the thread constituted by 
awareness of Brahman. 


TR FAT ел RR | 
Чача wt arf U 


On account of wearing this Sutra or thread, they 
can neither become contaminated nor unclean,' those 
(namely) who have this thread existing within them— 
those, with this sacrificial thread of knowledge. 

. 1 Contaminated mor unclean—The word Uchchishta refers to the 
digestive processes which corrupt the body they build up with 
accretions, just as the food left on the plate already caten from is 
considered contaminated. Besides this, the human body becomes 
unclean (Ashuchi) by contact with impure things or thoughts. 


84 чад Se а ч usted | 
MARAGA MAT sse 11 


They, among men, (really) know the Sutra, they 
(really) wear the sacrificial thread (on themselves), who 
are devoted to Jnana (the highest knowledge), who have 
this Jnana for their sacred hair-tuft, this Jnana for their 
< sacred thread. 


TRT WX dui ufa TTT | 
анаа frat TT деа эпи бет N 
a Раец (ішіне Surfen: U 
For them Jnana is the greatest purifier—Jnana, that is 
the best! as such. Those who have this Jnana for their 
tufted hair are as non-different from it as is fire from its 
flame? This wise onc is (really) said to be a Shikhi (or 


wearer of the tufted hair), while others are mere growers 
of hair (on the head). 
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1 The word Pavitra means a purifying agent. In the scriptures 
we find the highest knowledge characterised as the greatest purifying 
agent, as in the Gita : s fe grs zu frat 

2 Тһе flame is also called Shikha. As the fire is one with its 
Shikhà, so the Jnani is one with his Shikha of Jnana. “The 
knower of Brahman becomes Brahman Itself.” 


жабат dq абод петата: | 
8: атаба tga бата абе d eR ıı 
But those belon ing to the three castes (Brahmanas, 
Kshatriyas, and Vaishya) who have the right of performin 
Vedic works have to put on this (i.c. the common) sai 


thread, as surely this thread is ordained to be part of such 
works. : 


1 This verse admits that though the ordinary sacrificial thread 
is a mere external symbol that may be discarded by thosc who put 


poses the giving up of such Wan Comper the Vedic injunction: 
тет апта ger чч a TOR | 
wert wae Wer FR TERY fag: ui 


One who has the Jnana for his tufted hair, and the ` 
same for his sacred thread, has everything about him . 


characterised Бу Brahmanahood—so know the knowers 
of the Vedas |: 


stand the real spirit of the Vedas recognise a Jnani ho has 
cast off the Vedic Gee of the three higher obs, sibus still a 
Brahmana іп а real sense. 


9 el g чая Ter | 
a чча: ч FT TÊR Il 


This sacred thread (of Yajna, i.e. of the all- din 
Reality) is, again, the Purification (itself) and that whi 


= 
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is the end-all (of Vedic works) ; and the wearer of this 
thread is the wise one—is Yajna himself as well as the 
knower of Yajna.: 


1 Herc “Yajna”, which in its sense of Vedic works justifies the 
use of a sacred thread, is used four timcs in its higher sense for 
the sake of effect. 


TT За: waaay qe: "әд TATA | 


The One Lord (self-cffulgent) in all beings remain- 
ing hidden, all-pervading and the Self of all beings, control- 
ling and watching over all works (good or bad), living in all 
creatures and the Witness (i.e. neither the doer of any acts 
nor the enjoyer), the Supreme Intelligence, the One without 
a second, having no attributes, 


l Now the texts rise to the theme of that Reality which releases 
us from the bondage of all codes. 


Get a ffi арата 

We арт ч: FUR | 
TTF asa RTA 

af: пей чачта | 


The one Intelligent (active) Being among the many 
inactive, He who makes the many from what is one— 
the wise men who find out this Self, theirs is the eternal 
peace, not of others, 


ARTA жет sd теча | 
amana TREE Il 
Having made oneself thc Arani,? and the Pranava 


the upper Arani and rubbing them together through the 
mS of meditation, sce the Lord in His hidden reality. 
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І Arani—A piece of wood of the Shami tree used for kindling 
the sacred fire by friction. S r 

The analogy is simple in this Mantra : Self-consciousness і the 
lower wood ; the Pranava, or the syllable Om, is the upper wood ; 
the process of rubbing is meditation which produces the fire of “the 
knowledge of Atman”, It is called nigudhavat, i.e. hidden or unmani- 
fested, because just as prior to the process of rubbing fire is hidden 
in the wood, so is the Self or the Atman hidden in men. 


ROG de str efe ater 


As is the oil in the sesamum seed, the butter in the 
curd, water in the flowing waves, and fire in the Shami 
wood, so is the Atman in one's self to Бе discovered 
by one who searches for It through truth and austere 
practice, 


ЕРЕ еі decaf T 
TMAR qur sitet Terre Ча: Ii 


Азу Ше spider weaves out the web and again with- 


draws it, so the Jiva comes out to and goes back again 


to the wakeful and dreaming states respectively. 


l The text here reverts to the old simile with which the whole 
discussion in the treatise started. 


Tae fv TANTER | 

qud aiaei eT | 
The heart (i.e. the inner chamber of heart) resembles 
the calyx of a lotus, full of cavities and also with its face 


turned downwards. Know that to be the great habitat 
of the whole universe. 


1 Cf. Swami Vivekananda’s lectures on Microcosm and 
Macrocosm in Jnana-Yoga. 


” 
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SX ga д ді afer dhada и 
Know the wakeful state to have for its centre the 
Cyes; the dreaming state should be assigned to the throat ; 


the state of dreamless sleep is in the heart ; and the tran. 
scendental state is in the crown of the head. 


TOT FOU ЧӘ TATAG | 
9ч бет eRe Temenana u 


From the fact of an individual holding" his self by 
means of Prajnã or spiritual understanding in the Supreme 
Self, we have what is called Sandhya and Dhyana, as also 
the worshipping associated with Sandhya. 


1 Sandhatte (holds) : Sandhya (a form of worship in morning, 
noon, and evening) and Dhyana meditation) are derivatives from 
the same root, meaning “to old", and hence the Propricty of the 
above definition. 


дат TET TFET | 
Wf went at deat жат n 
The Sandhya by meditation is devoid of any offering 

of liquids and so also of any exertion of body and speech ; 
it is the unifying principle for all creatures, and this is 
really the Sandhya for Ekadandis.: 

i k show how the dail rshi 
called ыды. computer? etal eae аы 


i ditation in the case Sannyasins. The root meaning 
of Ed BORN to the exclusion of its external form, 
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This root means “holding ther” as Sandhya is cssentially that 
which holds together or unifies the human sclf and the Supreme 
Self. 


1 Ekadandis are one-staff Sannyasins, the staff being the symbol 
of self-control. The triple-staffed nnyasins have three sticks tied 
together, as symbolising control of mind, spcech and body. Sec 
Paramahamsopanishad Shloka 2, Note 15. 


ай arat FRR are нт ag! 

arr 4 eT Feat ҸҸ: Н 

From which without reaching It, the speech falls 
back with the mind, that is the transcendental Bliss of 


this embodied being, knowing which the wise one is 
released (from all bondage). 


beyond speech and mind, He can be known and realised by going 
beyond speech and mind. 


wearer sf fafa | 
wars TRT | 
aina aa 11 
(And this Bliss is verily) the Self which pervades the 
whole universe, as the butter diffused within the milk. 


This is the Brahmopanishad, or the supreme wisdom 
of Brahman, in the form of a unity of the Atman of all, 
founded on the spiritual discipline (Tapas) which is (nothing 


but) the Vidyā or science of the Atman. 


TRS aANT 11 


Here ends the Brahmopanishad belonging io the 
Atharva-Veda. 


T 


ғ 
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the highest class of Sannyasins. (Paramahamsas), the 


nishad is cast into the form of a dialogue with a single 
question to introduce the whole recital in the form of a 


1. Ош. Aruna's son went to the sphere of Brahma, 
the Creator, and reaching there said, “Lord, in what way 
can I relinquish work altogether ?" Brahma said to him : 
You must give up your sons, brothers, friends, and the 
rest, your hair-tuft and the holy thread, your sacrifices aud 
books regulating them, your Scriptures ;! must give up the 
(seven upper) spheres entitled Bhur, Bhuvar, Svar, Mahar, 
Jana, Tapas, and Satya," and the (seven nether) spheres, 
viz Atala, Patala, Vitala, Sutala, Rasatala, Talatala, 
and Mahatala, together with the (whole) universe ; and 
must take on the staff and the scanty clothing of the 
Sannyasin; you must renounce everything else, aye, every- 
thing else. 
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1 Scriptures—The Karma-kanda ог ritualistic portion of the 
Vedas is meant, not the Upanishads, or the knowledge portion. 

2 These seven spheres are enumerated here in the ascending 
order inning with the Bhur-loka, which is this carth. Satya- 
loka is the same as Brahma-loka. 

8 These nether spheres have been named promiscuously without 
regard to their gradation. “Giving up all these spheres” means 
“giving up the desire to go to these places for enjoyment”. 

4 The repetition significs carnestness of appeal. 


Tee AA aN ат «чеч 
anima 4 Saat FATA 
qag ат amg чачта mend 
балеті fast aage Ае 
Бабіч даті зч medWWe ae ege 
faasiqirdeardt | matata Ы WHTHTSIERUUT- 
` «е -— - т f en t - 
Arata UU 


2. The householder, or the Brahmachari, or the 
Vanaprashta' should commit the fires? that lead to the 
different spheres to the fire that is in the stomach,’ and 
consign the sacred Mantra, Gayatri, to the fire that is 
in his own speech,‘ should throw the holy thread on 
the ground or into water. The Kutichara* living a Brah- 
machari’s life should give up his relatives, and discard his 
begging bowl, and the straining-cloth, should give 
up his triple staves, and the fires that lead to particular 
spheres. (So said Prajapati.) Henceforward he should 
behave like one who has got no Mantra to repeat, should 
give up the desire to go to the higher spheres, bathe at the 
beginning of the three meeting-points of the day, viz 
morning, noon, and evening, should effect a union with 
his Atman through the highest concentration, and from 
amongst the (whole range of the) Vedas should repeat only 
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the Aranyakas,’ only the Upanishads, aye, nothing but the 
Upanishads. 


Now it is being shown who are entitled to Sannyasa. 

l Vanaprastha—Lit. one who betakes himself to the forest. A 
married man who in old age retires to forest-life cither alone or 
іп company with his partner, if she be living, is called by this 
name. 


2 The fires etc.—Thc Shrutis and Smritis speak of certain fires 
which, Properly tended since boyhood, lead to particular spheres, 
It was obligatory on very recognised member of the Vedic commu- 
nity, so long as he lived the life of Vedic works, to keep up 


“these fires аз the living emblem thereof. The Sannyàsin must give 


up allsuch fires uttering the appropriate Mantra, and give; himsclf 
wholly up to:meditation. 


4 Agni or Fire is considered to be the presiding deity of speech. 
5 Kutichara—or Kutichaka, is the lowest rank of Sannyasins, 
the other threc being Bahudaka, Hamsa, and Paramahamsa, who 


are wandering Sannyasins. The Kutichara is a monk who begs in 
the house of his son. 


6 Union etc.—i.e. this union should stand, in his case, for the 
religious observances which signalise the three conjunctions of the 
y-time. 


7 The Aranyakas—Lit. portions uscd to be read in the jur 
hence thc Upanishads. The meaning is that the Ѕаппудѕіп shoul 
try to realise the onencss of Brahman as inculcated in the Upanishads 
leaving, aside the ritualistic portion as having no significance for 


«еб REET O Яш quu fagi 
faq afr wide tawi wur dae 
эт dani чач боен what че: 
ҸҸ sat еп ят Tok: wer isla 
Mi at gelled aud аш white 
е Фччччагянга ANGET AT angrat aT- 


"6 


68 ARUNEYI UPANISHAD 
qu ч чч ч ден E wet 8 wait В Ta 
fa nan 


3. Verily I am Brahman, the Sutra ; the Sutra 
is Brahman for It originates (the cosmos) ; I myself am the 
Sutra because I am a man of realisation—the wise one who 
has realised this should give up his triple holy thread. 
“I have renounced, I have renounced, I have renounced”? 
— uttering this thrice he should declare—“From me there 
is no fear (in word, thought, or deed) to any being, for 
from me everything has proceeded.” Uttering the Mantra 
—‘Thou art my friend, so protect me (from cows, serpents, 
etc.), thou art strength and my friend, in all seen and unscen 
danger thou art the Thunder of the Lord of the Universe”, 
etc., he should hold up high the bamboo staff and put on 
the loin-cloth. He should take food as if* it were medicine, 
aye, as if it were medicine. Carefully guard (oh, ye all 
who are concerned) your chastity (in thought, word, and 
deed), non-injury, non-acceptance of (superfluous) gifts, 
non-thieving,* and truthfulness—guard them by all means, 
aye, do guard !* 

1 Sutra—Lit. that which originates something. The word 
commonly means thread, as it is thread that forming the material 
cause of a fabric gives the idea of ancw thing being made, which 
really is not the case. So Brahman also appears as this 
universc, which in reality is nothing distinct from it. Hence the 
term is applied to Brahman also. This negates the difference 
between Brahman and the world as it has already ncgated the 
difference between the individual selfand Brahman or the Supreme 

2 The repetition is explained thus : Each is repeated before the 
Beings of each of the three worlds. It is repeated in higher and 
yet higher pitch to tell them that he has renounced cverything. 
Having thus renounced, any future return to such desires made kim 
liable to be censured and condemned by the three worlds. Never is 
he to entertain such desircs again. 

3 The Thunder etc.—i.e. something which strikes terror into the 
the heart of the enemies. The Mantra has been quoted in part 


only. 
4 As ете he should eat merely to live, and not hanker 
after the delicacies of taste. He is also not to discard it completely 
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and thus cause injury and harm to his body which would prevent 
pam from attaining the supreme goal. баппуйза docs not mcan 
at. 


5 The omission of this word is to be supplied from the word 
cha in the text. 


6 Even at the cost of your lives. Prajapati repeats it so as to 
declare it to everybody. 


чча: Age Яғ! 
agri ser TT TOT ат AR- 
эйе чем ане erre дачі 
WU TE uv 


4. Now then the duties of the highest class of itinerant 
monks—the Paramahamsa Parivrüjakas (arc as follows) : 
They must sit and lie down! on the ground. Those having 
already taken the vow of chastity etc. should use an earthen 
bowl or one made of gourd, or a wooden bowl ; they should 
give up lust, anger, avarice, infatuation, ostentation, 
haughtiness, jealousy, attachment to objects, egotism, 
falsehood, and the like? The Sannyasin should stay at 
one place during thc four months‘ of the rainy season, 
and during the remaining eight months wander alone!® 
or with a single companion, aye, a single companion.* 


1 Sit and lie down—These two words also suggest mindfulness 
of the Sclf and taking no thought for sensc-objects respectively. 
For without these, mere giving up of luxurics cxternally will not 
entitle him to be a true wandering monk. 

2 Falsehood—Spcaking word unpleasing, harmful, and not pro- 
vable, and about facts, not secn. 

3 Like—Exccssivc joy, sorrow etc. > 

4 Four months etc.—Beginning from the month of Ashadha (or 
June-July). 

5 Many give rise to quarrels, two spend time in talk ; so the 
wise should go alone, just as asingle bracelet on a maiden’s hand 
which makes no noise nor is liable to be broken. 
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6 Guru and disciple or disciples of the same Guru or two 
of similar ideal and turn of mind. 


wg dad A Ferg a afi 
ma wf gaat cud awed aaa 
went fT umb fafa 1 RTT att 
% f o fg & фвізечініі fader od 
ач 1 eet gen awaki Wem даче 
ч ажа ча а TF dea «ЕЙ: wed wà Чат 
qafa o quura Еч RE | easet 
Fadl ork: arent: frere RT 
Petra FET FETTER uuu 


5. Verily one who has realised the (true) import 
of the Vedas may give up those things (previously enu- 
merated) after the investiture with the holy thread, or he 
may do so even before that ceremony'—(give up) his father, 
son, his sacrificial fires, and the holy thread, his works, 
his wife, and all else that he may possess. Sannyasins 
enter a village for begging purposes only, with their palms 
or their stomach as the receptacle for food. Uttering “Om” 
“Om” “Ош”, they should mentally place this ‘Mantra, 
the Upanishad, in the different parts of their Боду. He 
who realises the Truth in this manner is really the wise one. 
He who knows this (and is a Brahmachari taking on the 
monastic vow) should give up the staff made of the wood 
of the Palasha (Dhak), Bilva (Marmelos), or Audumbara 
(Fig) trees, his skin and girdle and the holy thread, etc., 
and thus bea hero. “That supreme state of the all-pervading 
Deity the sages realise? for all time like the eye 
pervading from one end of the sky to the other.’ “Sages 
purged of all impurities like anger etc., who have awakened 

the sleep* (of ignorance), kindle that Truth (in the 
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minds of the enquirers), that supreme state of the all- 
pervading Deity.” Such indeed is the injunction of the 
scriptures leading to liberation—the injunction of the 
as, aye, of the Vedas.* 
1 For one full of Vairigya and knowl these injunctions 
as regards the sequence or order of the т жасалы and eens 
have no hold. 


2 Place this Mantra... body—according to the instructions of the 
Guru. In making Nyasa he may use only this Mantra, the most 
sacred of all Mantras, and usc none other. 

3 Realise—as their own innermost Self. Surayah is literally 
"the spiritual heroes". 

4 Like the eye etc.—]ust as eyes clearly sce the whole bright sky 
which is unobstructed by limiting objects, so is the pans State 
of Vishnu realised by sages. 


5 It is the instructions from such Gurus that produce the 
knowledge of the Truth in thc ignorant. 


6 Tho repetition marks the close of thc Upanishad. 


TAAT TATA TAAT 11 


Here ends the Aruneyi Upanishad, included in the 
Atharva-Veda. 


KAIVALYOPANISHAD 


This is another Upanishad belonging to the Atharva- 
Veda. The commentator Narayana calls it the Brahma- 
Shatarudriya, i.e. the Shatarudriya which glorifies the 
unconditiored Brahman as opposed to the Personal God 
Shiva, who is glorified in the other Shatarudriya which 
forms a part of the Taittiriya Samhita. It is at once clear, 
concise, and poetic, and withal, highly philosophical. All 
this makes it one of the most valuable among the Minor 
Upanishads. The story form is an apt device to make 
the subject easily intelligible as well as to give a pedigree to 
teachin inculcated. Ashvalāyana was a teacher of the 

g- : 


четче 74 mf FET tien 


l. Then' Ashvalayana approached the Lord Para- 
mesthi (Brahma) and said : 

Teach, O Lord, the knowledge of Brahman, the highest, 
always cultivated by the good, hidden, and by which a 
wise man drives away instantly all the sins and reaches the 
Purusha higher than the high.* 


1 Then—That із, after having duly qualified himself. oss 
sing the fourfold requisites for the highest TERIS Dur ese 


. 2 Higher than the high—Prakriti, the Mother of all manifestation 
is called high. Purusha is higher than Prakriti even. werd. 


KAIVALYOPANISHAD 3 


TR ч gare ferment 


2. And to him, the Grandsire (Brahma)! said, “Know 
(this) by means of faith, devotion, and meditation. Not 
by work,’ nor by progeny, nor by wealth, but by renuncia- 
tion,‘ some attained immortality. 


1 The Grandsire (Brahma)—A common epithet of the Creator, 
who is the father of the Prajapatis, from whom all beings have 
proceeded. 


2 Faith etc.—As knowledge of Brahman cannot be given through 
, these methods are prescribed. 


3 Work—Sakama Karma, or work done with the motive of 
ining sense-gratifications, is meant herc, not selfless work, which 
Борз to remove bondage. 


4 Renunciation—]ust as the three means mentioned above are the 
means to Brahman, so also Sannyasa is a fourth means to Brahman. 


famed ачаа fefe | 
Saretfasmrgirfiraarat: 
AUNT: SALAM: di 
8 wa Trae 
qemereifegeuf wd uu 


- §. Higher than heaven, seated in the cave (Buddhi), 
that shines, (which) the self-controlled attain —the self 
controlled, who being of pure minds have well ascertained 
the Reality; by the knowledge of Vedanta, and through 


6A 
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Sannyasa or renunciation. In the sphere of Brahma, at the 
time of cosmic dissolution,? they all get liberated from the 
highest (apparent) immortality of the manifested universe. 


1 The reality—which is the identity of the individual self with Brahman, 


2 Cosmic dissolution etc.—This portion of the stanza speaks of those who 
through some obstacle or other fail to realise Brahman in this life. They 
remain in Brahmaloka, and at the time of Pralaya become mer, in 
Brahman along with everything else. Dp this point they can attain 
to various grades of authority, lasting for durations which from the 
human standpoint would be very long and would be' considered as 
tantamount to immortality, but which can never be absolute immor- 
tality, being connected with the manifested universe. This explains the 
last two lines in the translation of this stanza. The last four lines in the 


verse. 
бнаа 7 garam; 
TR: ачага: uv 
AMAN: Раат 
freer ЯЗ FT RT | 
fafana ней faai faq ugu 
4-5. In a secluded place, sitting in an easy posture, 
pure, with a neck, head, and body erect, living in the last 
of the orders" of religious life, having controlled all the 
senses, saluting his own preceptor with reverence, 


meditating within the lotus of the heart (on Brahman), 
untainted, pure, clear, and griefless. 


1 The last of the orders etc. —The. Paramahamsa order of баппуйзіп is 
meant here. 
frd sumen TNÊ | 
- e 


fini Tattwa nen 


“A 
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6. O is) unthinkable, unmanifest, of endless 
forms, Mr the peaceful, Immortal, the origin of 
oa ee nes „beginning, middle, and end, the 
€, all-perva i i 
formless and the Sonde Farc EE ада Re 


erat Rrra emnt 
RHA ане: TET цоп 


“777. Meditating on the highest Lord, allied to Uma,» 
powerful, threc-eyed, blue-necked, and tranquil, the holy 
man reaches Him who is the source of all, the witness of all 
and is beyond darkness (i.e. Avidya). 


I Allied to Uma—This and the subsequent с ithets of *threc-cyed" 
and “dark-necked” point to the Lord Shiva who is to be meditated 
upon іп His Saguna aspect when the aspirantis incapable of meditating 
on His Nirguna aspect, as a means to attaining the highest state, Urr.à- 
Bhaya ıi as associated with Shiva. as half man and half woman Ardha- 
narishvara or, “Uma” may stand for the Brahmavidya or the knowledge 
of Brahman, (which protects Shiva from passion, Leet etc.) ; “Trilo- 
chana” may mean, who, as the Turiya, is the eye of the three lower 
states Vishva, Taijasa, and Prajna, or Virat, Hiranyagarbha, and 
Ishvara—for all these shine after Brahman who alone is self-effulgent. 
"Nila-kantha may likewise be explained thus: Brahman being of 
the essence of knowledge, darkness or nescience lies subjugated in wi 
may becalled only a partofIt; inother words, It transcends Avidyà. 


ч чат ч fr don Uem WOW: RUND | 
ч ца (аец: ¥ тч: MIMS: a THAT: sl 


8. Не is Brahma, Не is Shiva, He is Indra, He is the 
Immutable, the Supreme, the Self-luminous, He alone is _ 
Vishnu, He is Prana, He is Time and Fire, He is the Moon. 


a 04 84 qud чеч Wed AAA | 


жет d weed чта: чат. FR ueu 
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9. He alone is all that was, and all that will be, 
the Eternal ; knowing Him, one transcends death ; there is 
no other way to freedom. : 


АП these are the Maheshvara and none else; just аз опе man alone 
becomes many in dream so the one deity exists as many. 


PATA Wenger апан | 
aera] Wur ЧН айч «eus 8997 NoN 


10. Seeing the Atman іп all beings, and all beings іп 
the Atman, one attains the highest Brahman — not by any 
other means. 

The first linc in this verse occurs in the Gita also (VI. 29). The 
oneness of the Macrocosm and the Microcosm through Samadhi is 
meant. қ 


SATATA AT HAT AMT ALATA | 
miaa Tat TER afer: 11901 


11. Making the Atman the (lower) Arani, and om 
the upper Arani, by the repeated friction of knowledge, 
a wise man burns up the bond. 


Compare Shvetashvatara I.14 and Brahmopanishad p.61. 


If the knowledge of Brahman is not obtaincd by the meditation 
spoken of above, the meditation on the Pranava is ESL 


. 1 4rani—Onc of the two pieces of wood used in ancient times for 
kindling the sacred fire by friction. As by constant friction fire is pro- 
duced rom the Arani, so by constant meditation on the unity of the 
Jiva and Brahman the fire of realisation is produced, which burns off 
the bond of nescience and restores the aspirant to his pristine freedom. 


ч 04 WUTA 
... TTT quf iq 


e 


7 at qa эле е чаб 12501 
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12. With his self thus deluded by Maya or ignorance, 
it is he who identifies himself with the bod EES all 
sorts of things. In the waking state it is he tthe Jiva) who 
attains satisfaction’ through the varied objects of enjoyment, 
such as women, food, drink, etc. 


1 Satisfaction : Implying alzo th i iz pai i 
zd ханиа xii plying also the opposite, viz pain due to undesir- 
The compound striyanna in place of Stryanna is Vedic. 


а ч Sila: gens 
errr чач 9 N 

gime wes facia 
THIS: FASTA 119311 


13. In the dream-state that Jiva feels pleasure and 
ain in a sphere of existence created by his own Maya or 
ignorance. During the state of profound sleep, when 
everything is dissolved (into their causal state), he is 
overpowered by Tamas or non-manifestation and comes 
to exist in his form of Bliss.* 


1 Ignorance and Bliss—These are the two characteristics of the 
experience in the state of Sushupti or profound sleep. This clement of 
ignorance makes this state of Sushupti the opposite pole of Samadhi, 

e highest illumination. It prevents the Jiva from being conscious of 
Me E attained the state of inherent Bliss. Vide Chhándogya, 
GI u 


ATEMAHAN 
дасч oft ЧАЧ TUN 
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14. Again, through his connection with deéds done 


in previous births, that very Jiva: returns to the dream- 
state, or the waking state. The being who sports in the 
three cities (viz the states of wakefulness, dream and pro- 
found sleep)—from Him has sprung up all diversity. He 
is the substratum, the bliss the indivisible Consciousness, 
in whom the three cities dissolve themselves. 


The Turiya or the Transcendental state is referred to in this Shloka. 
No distinction is made here between the Jiva and Brahman, which are 
etérnally one, the difference between them being only apparent, due to 


ignorance. 
Beat TR Aa: waft wa 
з T€ arik: oft Freer artful ngyn 
15. From This spring up Prana (Vitality), mind 
all the organs, sky, air, fire, water and the earth that 
supports all. 


This identical Shloka occurs also in Mundaka, II.3. 
` 1 Supports all—that is, sentient and insentient objects. 


Wer Sur weder fasse WEN | 
ET (че TRT cana wq usu 
16. That which is the Supreme Brahman, the soul of 


all the great support of the universe, subtler than the 
subtle, and eternal—that is thyself, and thou art That. 


WRITS TERT | 
TETER TTT FATE: HER 11991 
17. “That which manifests the phenomena, such 
as the states of wakefulness, dream and profound sleep, 


I am that Brahman”—realising thus one is liberated from 
all bonds. 


faq semp pM ser shea тің! 
Өй fuere: «пай RTS «аба: est 


^m 
£ i v. 
m0 


= 


r 4 KAIVALYOPANISHAD 79 
[A 
Н 


18. What constitute the enj bl j d 
3 2 yjoyable, the enjoyer, an 
the enjoyment, in the three abodes'—different rar рен 
3 dam I, the Witness, the Pure Consciousness, the Eternal 


od. 

1 Three abodes—the “three cities” or states mentioned in Shloka 14. 

| > waa wes wb ouf wd знач | 

| US SE TENGAH 119211 

| ; 19. In me alone is cverything born, in me does every- 


, thing rest, and in me is everything dissolved. I am that 
) Brahman, the secondless. 


| беседа Grasak Ron 


20. І ат minuter than the minute, I am likewise the 
greatest of all, I am the manifold universe. I am the 
Ancient One, the Purusha and the Ruler, I am the Effulgent 
One, and the All-good. 


For a similar idea compare Katha, II.20. 


by ITT SEA faena: 
OTT: A TT: | 
we fmf frre 
ч nRa AAT чч faenum URN ^ 
21. Without arms and legs am І; of unthinkable 
porc I sec without eyes, and I hear without cars. I 


ow all, and am different from all.* None can know me. 
I am always the Intelligence. 


"n 


| 
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1 Compare Shvetüshvatara, III.19-20 
2: Ali —Buddhi etc. 


ч зн ФМ ЕСЕТ NRU 


22. I alone am taught in the various Vedas, I am 
the revealer of the Vedanta or Upanishads, and I am also 
the Knower of the Vedas. For me there is neither merit 
nor demerit, I suffer no destruction, I have no birth, nor 
any self-identity with the body and the organs. 


HER first half of the Shloka also occurs almost verbatim in the Gita, 


^o AA чч аі 
| чач 5 ч чп Tt 
"4 Әбәс TUKEY 
тача (нәтенігЙаЯ NRN 
wee Tati 
хайч TE TASTY 


23-24. For me there is neither earth, nor water, 
"nor fire, nor air, nor ether. Thus realising the Paain 
matman, who lies in the cavity of the heart, who is w-ithout 
` parts, and without a second, the Witness of all, beysond 
"both existence and non-existence—one attai, the pure 
Paramatman Itslf. i ! 


TR sum: UE: 11 
j X: End of the First Part 


KAIVALYOPANISHAD Qu WE! 
Twp" Ao" we 

> 4: moi бә aft gm 

| egit waft rere Tura WR 
qerfa aR елген! чат. - $ 
басайық ES 
| А 1. He who studies the Ѕһаќагиагіуа,! is purified as ё 
| 


by the Fires,*-is purified from the sin of drinking, purified 
|| ) from the sin of killing a Brahmana, from deeds done 
| ./ knowingly or unawares. Through this he has his refuge 
| 4 ngly 8 : 8 
|, іп Shiva, the Supreme, Self? One who belongs to the: 
Ш | highest order of life‘ should repeat this always or once; 
(a day). [ 
! This part prescribes an сазісг mode of Sadhana or practice for those 
who arc not adepts in the nieditation of the Oneness of Brahman. It 4 
is meant for purifying the mind to make it fit for higher meditations. Я Ж 
1 Shatarudriya—The hundred Shlokas іп praise of Rudra, that form Ё 
i a part of the Yajur-Veda. They are considered very holy and are daily / 
А recited by thousands of Hindus as it causes purity of heart and prod b 
Vairágya. According to the commentator Narayana, by Shatarbóriya 
lı is meant the first part of this Upanishad which he terms as Bralfpa-/ 
T Shatarudriya. Maru 


i 2 Fires—that is, the sacrificial fires enjoined for daily tending A 
i 


care by the Shruits and Smritis. They used to form a lifelong coi 
panion of every Vedic householder in India сусг since his investi 
with the holy thread. ў 


3 Shiva or the Supreme Self—In this Upanishad, the meditatiofon ~+ 

Shiva has been recommended in several previous Shlokas, of oUrs¢i"> | 

regard being had to His Supreme ог Nirguna aspect. The wordAVi- | H, 
i mukta in the text, which is a common epithct of Shiva, literally mcans Xo AJ 

one never deviating from his inmost essence of oneness, never mixing j 
up with the phantasm of Maya. Avimukta also means a place in | 
| Varanasi which it is believed is not deserted by Shiva and Járvati M 
12 eo 


at the time of Pralaya—hence a place of Bliss. é 3 
4 Highest order of life—viz Sannyasa. Г 


=e fat aus а LI x aa 


5 
гч Қ г 
Raed енча "eu 


Bi AE 

s pu. E xni ssi. 
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| Ву means of this, one attains the Knowledge that @ 2 

destroys the оссап of: Samsara or. repeated transmigra- 5) í 
knowing thus one attains the fruit of | 


|| tion. Therefore, 
i Ре Kaivalya or liberation, verily one attains liberation. P 
5 s s ft ез A 5 k A 
| ^e “senada tai at \ més 
d Неге ends the Kaivalyopanishad included in the 
Atharva-V eda. : 8 


Gh Upanishads are the most rev 
ЗЕ анта reading possible in tt 
` Schopenhauer, ‘They have teen іне 
my life and will ba that of лу: 
resent volume contains Ре» 
Айтпа, Amritabindu, Tejabin 
i Brahma, Aruneyi, and Xzivi?: 
y order to distinguish them imi} 
(0 well-known ones comments - 
№ Shankaracharya, are none tis 
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